


Volume - 2 





Published by 
Sri Kanchi Mahaswami Peetarohana 
Shatabdi Mahotsava Trust 


Voice of GOD 


Volume 2 


Published by 
Sri Kanchi Mahaswami Peetarohana 
Shatabdi Mahotsava Trust 


1 & 4, Kailas Bhavan, Plot 258, Sion Road, Sion (West), Mumbai 400 022 










aft: 26507590 | 
VEDANTA BOOK HOUSE} 


CHAMRAJPET, BANGALORE-560 078. 
E.mail: vedantabooksévsni.net._ 


First Edition : February 13, 2006 

Second Edition : April 14, 2009 

All copyrights vested with 

Sri Kanchi Mahaswami Peetarohana 
Shatabdi Mahotsava Trust 

1 & 4, Kailas Bhavan, 

Plot 258, Sion Road, 

Sion (West), Mumbai 400 022 

Website : www.srikanchimahaswami100.org 
Email : contact@srikanchimahaswami100.org 


Printed at 

Kala Jyothi Process Pvt. Ltd., 
1-1-60/5, RTC X Roads, Musheerabad 
Hyderabad - 500 020. A.P. INDIA 
Phone : 040-27645536 

E-mail : info@kalajyothi.com 


ep e 


SEDNES 


So 


vv 
eS 





























Email: skmianci@md3.venlin a Phone : (04112) 222115 
kanchiroutt@venl.com Sri Chandramouleeswaraya Namaha: Fax: (04112) 224305 
wwwkamakoti.org, Sri Sankara Bhaghavadpadacharys Parsmparsgsths Moalamnaya (04112) 222104 

His Holiness Sri Kanchi Kamakoti Pectadhipathi 
JAGADGURU SRI SANKARACHARYA SWAMIGAL SRIMATAM SAMSTHANAM 
No. 1, Salai Street, Kancheepuram - 631 502. Tamilnadu, India. 


Sri JAYENDRA SARASWATHI SWAMIJI PEETAROHANA SWARNA JAYANTI 





PSSA Wa: %4oo Thy: ch Foa TAR: 
aea Rae-saraat: YC nR | a: GS AATA: 
Seed owe a set TE | ATAN: 
AMR Wa SAM AG cA CA Age Teal URA: 
aay—ufta-SAAPT yed: WONG, AI-AI- TNT- 
A-Aa- pA He as ATAR PATT: | 

a ema mea masg, age 
akama amoa ARa RA agg fea o 
emia Are aq aAa aome: fà 
ERE FAA: | 

aa Sterivorenat Ra- veil a: 
dies: Aarne eiga Fea: AAA sta 
Wed | ad A CERUTE IN EUS GENGREGI 
IRET “sft adai: PA: | 


Teen AoA ATRN: HART: 
SARAAT: R | 

wd a seid Ae: stench a: a- 
maden: Gla A A PAAS EE: 1 aa: 
R ma ma fe fee RNA 
Sea Pa pia: | 


2. TA A A: eA e DA 
aana a Aaka Maea AeA- 


TERN STA: | 


. Hegre -eme SaS 
qaen aa adi aa apd: | 


m: Ud e a pi A aa a fra 
SNA E eat aR MEERA ge TA TA 
anaa: | 

mea- Aag maA: A a a AA 
Uae sft A: a yA aeaa aAa AG- 
PMAR RA ARAE ETTA: | 


| Tees i wa aga, a a vice oieakiS 


q pda: | 


ireki raaa ade a a st AS 


Pa sA: | 


asa aami AA A RT 
q ah frome we ae n 
JAY: | 


aftr sanaa: | 


ga; 


O qa eami Sioa mA a sat A aN 


Ta nmi area Ni Soie ya: ABI ET ATY: | 


a e, A a E RT 


AAs HIM aane TTG: | 


_ Aam antes aaa areal areal Aca F, 


TAN FRAT Bat Pat R Alay Ae 
mime AA «= HTT eA 


aaa Raa: aR aiga: AeA: mA AeA 
Ra | 

‘Sq dasa a fie” A wracneginy sor 
Agi: aah: ATi vied a dena ri Aeg 
UY SORAC RT TATE AIT: | 


JU Tekan verde Wea a WER 
THAT TEST Men e Heat Morena 
amaA ama | aae da wadt ast meat TUM 
apie ae wast ua: ated AN: PN: 
SAS: Se AGM: Heh: Tew | Teel: WAG 
Wied ad ae | ay wd aka a cae 
Ae Ga act had ARORA: | 





am weed Ae ARTA | 
off TASTE WIA Fase I 


IRTE TAT FTF | 
mR Heat BATS, 
Fareed TaN: Ha Il 
HSK TATA FAT 
Faas feasts: Fa: | 
freee seat: Fe: 
Aea RAA: N 
ma maa a pAn A 
aami Aai aAA: Fa: | 


Tea F saat WTS AI 
SARA TAS GAT, 
aft TERT rae TT HEAT | 
aq anà: garded FAL 

a at from Rea gpi STL II 
wet TRA AAR, 


Tad Fe RT HTT: TRTE, | 
Sree Ta: SAM: 


RS Te HAT THT | 


gergeer afta a AIS 
ered wad: Teer far | 
URL ee FF TATA II 


x 
7a EA 





vil 


vii 


aiara RRT yer | 

SOM Weare seat TS Ast | 
DTA ITT eH ARA | 

fort Raga Mt Wore TR RER | 
fara midst fot steer A R | 
APS a MSE Wart MOT TTA: | | 


ae de da 


E 


Sl 


goll 


INTRODUCTION 


Location : Kalavai, a small town in the Vellore District of 
Tamil Nadu, India. 
Date : February 13, 1907. 


A young boy of thirteen is chosen to become the 68" 
Pitadhipathi of Sri Kanchi Kamakoti Pitam, in the illustrious 
parampara of Acharyas who adorned the Pitam established by Sri 
Adhi Sankara more than 2500 years ago. 


That boy is none other than His Holiness Jagadguru Sri 
Chandrasékharéndra Saraswathi Swamigal. To millions of devotees 
he was simply ‘Periyava’ — the revered one or Maha-Periyava. 
‘Periyava’ in Tamil means a great person. That term however has 
acquired a special meaning because it has come to refer to His 
Holiness. It is a term that at once conveys endearment, reverence 
and devotion. It would never be mentioned in a casual manner. 
Mahaswami and Paramacharya are his other well-known 
appellations. 


The Paramacharya was the Pitadhipathi of the Mutt for 87 
long years. During this period, Sri Kanchi Kamakoti Pitam acquired 
new strength as an institution that propogated Sri Adhi Sankara’s 
teachings. The devotion, fervour and intensity with which the 
Paramacharya practised what Adhi Sankara had preached, is 
unparallelled. He lived a spartan life. Throughout his life, the main 
focus of his concern and activities was rejuvenating Védha 
adhyayana, the Dharma Sasthras and the age old tradition which 
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had suffered decline. ‘Védha rakshanam’ was his very life breath 
and he referred to this in most of his public discourses and private 
conversations. His providing regular support to Védha Patasalas 
through the Védha Rakshna Nidhi Trust (which he founded), 
honouring Vedhic scholars, holding regular sadhas which included 
discussions on arts and culture - these led to a renewed interest in 
Vedhic religion, Dharma sasthras and Sanskrit. His long tenure as 
Pitathipathi was the golden era of the Kanchi Kamakoti Pitam. 


Paramacharya was a walking university. Scholars of all sects, 
not only from all over India but also from countries abroad came to 
him and deemed it a blessing and a privilege to go back enlightened 
after meeting him. His regular visitors ranged from the most 
ordinary village folk to the highest in the land. Presidents and Prime 
Ministers, Kings and Queens, Highnesses and Excellencies came to 
spend a few moments with him and seek his blessings. 


That the Paramacharya was an extraordinary phenomenon 
can be seen from this incident. When he was in his late eighties he 
left Kanchipuram and undertook a padha yathra through 
Karnataka, Maharashtra and Andhra. Before he returned to 
Kanchipuram he made all arrangements for the construction of an 
exquisite Nataraja temple at Satara (Uttara Chidambaram). The 
uniqueness about this temple is the fact that the states of Tamil 
Nadu, Pondicherry, Andhra Pradesh, Karanataka, and Maharashtra 
came together to build the 5 doorways to the temple. The state of 
Kerala supplied the entire wood required for the temple. It was only 
his grace and moral influence that made this possible. 


The Paramacharya’s catholicity of outlook was extra- 
ordinary. He was the Advaitha Acharya. He was the authentic 
spokesman of Hindu religion and its Dharma Shastras and of 
Sanathana Dharma. He even believed that it was Vedhic religion 
that had prevailed all over the world in ancient times. But, just as he 
had high regard for the Acharyas of other philosophical doctrines 


like Ramanuja and Madhva and the Nayanmars of Saiva Siddhanta, 
he had great respect for Jesus and Mohamed Nabi, the Prophet. He 
could be so considerate as to express the view that those who 
indulged in proselytisation did so out of their conviction that their 
religion alone could secure redemption. 


February 13, 2006 marks the beginning of the 100" year of 
the Paramacharya’s Sanyasa Swikarana (entering the ascetic order) 
and Pitaaféhana (becoming the head of the Sri Kanchi Kamakoti 
Pitam). Sri Kanchi Mahaswami Peetarohana Shatabdi Mahotsava 
Trust has been specially formed to celebrate this significant 
milestone in the spiritual history of India. 


The main objective of the Trust is to spread the thoughts and 
the message of the Paramacharya across the world, not just to his 
devotees, but even to others who might never have had the 
opportunity to have his dharsan. With this objective in view the 
Trust has undertaken on priority the translation into English and 
other major Indian languages of his discourses in Tamil 
(upansayam). To begin with, we have chosen ‘Deivathin Kural’ - 
Voice of God in Tamil. It is a collection of the Paramacharya’s 
discourses starting from 1932. There are seven volumes each of 
about 1000 pages. His talks cover a wide range of topics apart from 
all aspects of Vedhic dharma and Hindu religion which is the main 
focus. Itis a veritable encyclopedia of Hindu religion and dharma to 
which people refer for authentic information on these aspects. 


‘Deivathin Kural’ is a monumental work by Sri Ra Ganapathy 
and it occupies a special place among many books written about 
Paramacharya. Sri Ganapathy painstakingly collated all of 
Paramacharya’s talks, conversations, casual comments, answers to 
questions etc covering several aspects of our ancient religion, 
dharma and culture. Sri Ganapathy not only collected the material 
but also collated and organized under various subjects everything 
that the Paramacharya had spoken about a subject over many years, 


at several places. 
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The purpose of the English translation is two fold. One is to 
reach Paramacharya’s thoughts and message to a wider audience. 
The second is to use the English translation as the basic text for 
translation into other Indian languages. The original in Tamil 
portrays in large measure the simplicity and clarity of thoughts and 
expressions and the unique story telling style of the Paramacharya. 
It has been our attempt to capture it in English. As readers will know 
this is not an easy task. In one of his talks, while explaining the need 
to protect the Védhas in their original form, the Paramacharya 
himself has, in his characteristic style, referred to the limitations of 
any translation. 


The Paramacharya’s observations are a warning to us and we 
are deeply conscious of our responsibility. Effort has been made to 
address the average reader through this work in simple language. 
Since the English version is to be the base from which translation 
into other Indian languages will be done, suitable diacritical 
markings have been used for Sanskrit and Tamil words. Wherever 
necessary the actual Sanskrit words and Slokas have been given with 
diacritical markings and the meanings are also given along with the 
words. This should make it more convenient for the reader than a 
separate glossary at the end. 


It is usual to share one’s good and memorable experiences 
with others. When two devotees of the Paramacharya meet, it turns 
out to be an occasion for sharing of experiences. Entire train 
journeys could be spent talking only about him and his various 
qualities. He has indeed created a huge family, truly a Vasudaiva 
Kutumbhakam. It is the hope and wish of Sri Kanchi Mahaswami 
Peetarohana Shatabdi Mahotsava Trust that readers will experience 


the Paramacharya through these pages, which in itself would be an 
elevating experience. 


His talks do more than providing insight into Vedhic Dharma 
and Hindu religion. There is indeed hope that inspite of the 
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declining moral values all around, dharma will prevail. It should also 
be clear that mere wishful thinking will not make that happen. All of 
us have a duty and responsibility towards making it happen. The 
many schemes which the Paramacharya introduced are simple and 
effective. If anything, we have to revive many of his practical ideas 
and implement them. 


The blessings of H.H. Sri Jayendra Saraswathi Swamigal and 
H.H. Sri Sankara Vijayendra Saraswathi Swamigal, the 69" and 70" 
Acharyas of Sri Kanchi Kamakoti Pitam have provided 
encouragement to this Trust to embark on a project of this 
magnitude. It is their Sankalpa that the Paramacharya’s message 
should reach every Indian wherever he may be. We are overwhelmed 
by the responsibility they have placed on us. 


Millions of the Paramacharya’s devotees sincerely believe 
that He is alive even today and He is guiding us on the path of 
dharma. It is His spirit that acts as the beacon in these troubled 
times. It is through His grace that this work is being published. 


Sri Kanchi Mahaswami 

Peetarohana Shatabdi Mahotsava Trust 
Mumbai 

February 13, 2006 
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for this. May the blessings of the Paramacharya be always with 
them. 


In his preface to the Tamil editions Sri Ganapathy has thanked 
Kalki and B.G. Paul & Co, a publishing house. He has also thanked 
several individuals making special mention of Sri 
Ananthanandéndra Saraswathy Swamigal, popularly known as ‘Sri 
Anjanéya Swamigal, who spent several years with the 
Paramacharya. He was witness to several conversations and 
expositions of Paramacharya on various topics. It was he who 
helped Sri Ganapathy to capture the delicate nuances on many 
subjects, discussed by the Paramacharya. In addition, there were 
devotees who had assiduously taken notes from the Paramacharya’s 
conversations and speeches and gladly shared them with Sri 
Ganapathy but on strict conditions of anonymity. Such is their 
devotion and humility. 


When we started work on translating Volume H of 
‘Deivathin Kural’ from Tamil to English, we discovered to our 
delight, that a substantial portion of our work was already done. 
Late Sri. R. Gopalakrishnan (popularly known as RGK), an Assistant 
Editor with the famous Illustrated Weekly of India (a Times of India 
Group Publication), had already published three excellent books in 
English, translating ‘Deivathin Kural’. These are ‘Guru Tradition’, 
‘Hindu Dharma’ and ‘Soundarya Lahiri’. Sri Kamakshi Seva 
Samithi, Mumbai, had brought out these books.They readily 
granted permission for us to use the material verbatim, where 
relevant. The chapters on Guru and those from Vedhic religion 
onwards are freely drawn from Sri RGK’s monumental work. When 
we read these chapters, we cannot but admire Sri RGK’s dedication 
and his meticulous adherence to the original work in Tamil. 


Weare indebted to him and are grateful to Sri Kamaskshi Seva 
Samithi for the kind permission to use relevant text from ‘Guru 
Tradition’ and ‘Hindu Dharma’. 
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As in all such projects, there will always be scores of silent 
volunteers, who do things just for the pleasure of rendering service. 
In this case, they have performed this as a yagna because of their 
unstinting devotion to the Paramacharya. We are grateful to all of 


them. 


It is because of the Divine grace and the blessings of the 
Paramacharya that we even thought of this monumental project. 
While we were still thinking of the project, H.H. Sri Jayendra 
Saraswathi Swamigal and H.H. Sri Sankara Vijayendra Saraswathi 
Swamigal gave us the much needed encouragement and impetus to 
plunge into this ocean of nectar in the manner of what Krishna did 
to Arjuna to spur him into action. We offer our obeisance to the two 
Acharyas. 


Sri Kanchi Mahaswami 


Peetarohana Shatabdi Mahotsava Trust 
Mumbai 


February 13, 2006 
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GUIDANCE TO PRONUNCIATION OF 
NON-ENGLISH WORDS WITH DIACRITICAL MARKING 


ALPHABET TO BE PRONOUNCED AS 
Aa Ain August, Author 
Eë A in April, Angel 
li Ein East, Eagle 
Oo o in open, over 
U oo in cool, Tool 
Ss S in Sivaji, Sankar 
Syamala 
Nn ninrent, under, bundle 
Ll lin pluck, click, block 


The word Acharya with capital A, whenever appearing, refers to 


Adhi Sankara Bhagavadpada 
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THE OLD LADY & 
THE CHILD 


Ree was an old lady. Normally old ladies stretch their legs 
and lie in one place. Not so with this old lady. She would not 
stay in one place but kept moving around all of Tamil Nadu. She 
went from street to to street, village to village, city to city 
without missing even the smallest of villages. The old lady had 
that power of enthusiasm and energy. Let the matter of the old 
lady remain for a while. 


There was a small Child. A healthy, chubby child it was. 
What does a small child normally do? It will keep playing. It will 
not remain in one place and will be running around all the time. 
But this child was the exact opposite of all this. This child would 
not move from the place it sat down. 


Unusual old lady and unusual child indeed. The old lady is 
running around like a small child. The child is sitting in one place 
without moving an inch, like an old lady! 


However, the reason for the old lady running around 
without respite, in spite of her old age, is this small child. It is 
because of the enormous power that this child gave her, that she 
was able to do so much. 


Who is this Pillar? 
Pillai refers to him. We refer to him with respect as 
Pillaiyar. Pillaiyar is that child. We use the expression like a 


stone Pillaiyar (kallu Pillaiyar/, to mean some one who does not 
stir/move from his place. 

He is the elder son of Parvathi & Parameéswara who are the 
mother and father to this whole world. That is why in Tamil 
Nadu we call him Pillaiyar. 


He is Ganesā (Ganesh), Ganapathi in other places. 


Pillaiyar is the chief (/sa, Pathi) of Lord Siva’s forces 
(Gartas). That is why the name Garfésh, Gartapathi etc. There is 
no other chief above him. He is the one ahead of and above 
everyone. There is no other leader (nayaka) above him. 
Therefore he is also called Vinayaka. Sometimes Vi (in Sanskrit) 
is used to exalt something. Sometimes it might be used in an 
opposite sense too. Here it is used in the sense - some one who 
does not have a nayaka - leader above him. 


It means that he has no one above himself as leader or 
chief. 


There is not a single wish that he does not grant. In 
particular, he is the one who removes all our obstacles (Vigna). 
Therefore he is also called Vignéswara. We pray to him first, so 
that we may not have any obstacles to things that we do. The 
first pooja is always for him. 


He has other names too, like Gajamukha, Gajaraja etc. 
These names have come about because he has the face of an 
elephant. 


The elephant is physically very strong. Yet it does not 
harass or harm other animals like the lion or the tiger. It is the 
elephant which does so much work for people in places like 
Burma, Kerala etc. Similarly Pilaiyar too is very powerful; yet he 
would never harm any one with that power but only does good 
for us. The elephant is very intelligent and endowed with sharp 
memory. Pillaiyar is the epitome of knowledge. 


Whatever the elephant does it looks graceful and beautiful. 
Its movements when it walks, the way it eats, moving its large 
ears, lifting the trunk high - everything gives us joy when we look 
at it. Its face of course is so peaceful. Even if the eyes are small, 
they look so full of love and peace. Amongst all animals, elephant 
is the only animal we want to keep seeing again and again. 
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When it comes to human beings it is the child we want to 
keep seeing often. A child that is full of innocence. A playful and 
joyous child. Just looking at it makes us so happy. 


Pillaiyar is an elephant and a child put together. Therefore 
we are never satisfied enough in spite of looking at him so many 
times. He has the innocent mind of a child. A good heart like that 
of the child, the physical strength of an elephant, intelligence, 
and above all beauty that we never tire of seeing. 


Things that do not combine easily combine so in his case. 
He is a child below his neck-part of the human beings. Above his 
neck he has the face of an elephant - from the animals. He 
however belongs to the Dévas, some one who is worshipped first, 
even amongst the gods. 


Even though he is a child and a personification of some high 
level philosophical concepts, Pil/aiyar presents a few contrasts 
too. There is a beauty in this. All these contrasting qualities are 
present in Pillaiyar. It means that everything good or bad merges 
in him. If he has a broken ivory in one hand, he has a full 
‘kozhukattai’ /modak/ in another hand. The sweet thing inside it 
is called Poornam. Poornam means fullness, whole. One hand has 
something broken, in another hand he has something that is full. 
Pillaiyar is himself fullness personified, containing everything in 
himself. Knowing this is the real bliss and happiness. Another 
word for happiness (in Sanskrit) is Mödam, Modakam. That is 
why even Kozhukattai is called Modakam. 


There is one more difference: Pillaiyar is a child. 
Therefore he is a brahmachari. Yet it is because he appeared as 
an elephant and threatened Valli that she married Subrahmanya 
(Pillaiyār s younger brother). Even today people pray to this 
staunch brahmachari to get married! What does this mean? He is 
in such a state (an evolved one) that he grants us even those 
things that he does not prefer, because of his great compassion. 
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By doing so he is slowly uplifting us too. Even if he does not 
move from his place (where he is sitting), he lifts his devotees to 
unimaginable heights. That is how in the end he lifted Avvaiyar, 
in one sweep with his trunk, from where he was sitting and 
dropped her in Kailas. 


When we look at Pillaiyar newer concepts and philosophies 
occur to us. That too is limited by what occurs to our intellect. In 
reality his grace is beyond what we know. 


There is a saying in Tamil - A child & God are to be found 
where they are celebrated. In Pillaiyar a child has come as God! 
That is why he is present in every nook and corner, in Tamil 
Nadu (which celebrates this Child God) and blessing us. 


It is because of his blessing that grand old lady, was 
running around all through Tamil Nadu. 


That old lady is Avvaiyar'. 
Pillaiyar and Avvaiyar' 


TAMIL NADU’S GREATNESS 


ere is no one who has done greater service for Tamil Nadu 
than Avvaiyar. If bhakthi and good conduct have been part of 
Tamil Nadu for over a thousand years, it is only because of her. 


If bhakthi and good conduct are infused in children right 
from their early days, it will be sustained. There have been many 
great poets and devout men in Tamil Nadu. But whatever they 
have composed (created) have been for the elders. Avvaiyar is no 
less in her poetic imagination or devotion compared to them. She 
is a great soul, a gyani and an expert in Yoga sasthra. Yet she 
was keen to inculcate the good qualities, good conduct, good 
morals and devotion towards god amongst young children. 
Because she was keen that they should grow up to be good 
people, she composed songs preaching about these things for 
children. 


Just as a grandmother advises her grand children with a 
concern that they should grow up to be good people, Avvaiyar 
preached to all the children of Tamil Nadu. 


It is because of her extraordinary love that even several 
generations after her, her work Athichidi comes first, as we start 
our studies as children. 


The first pooja is for Pil/aiyar. The first thing to study is 
Athichidi. 

If her words have survived for thousands of years it is 
because of the power of what she sang. If truth were to be sung 
with great compassion and love, it lasts even after thousands of 
years. That is how Avvai preached the truth. There might be 
many among us who have not studied poets like Kambar, 
Pugazhéndhi, Ilang. However there will be none who does not 
know at least one verse composed by Avvai. 


From where did Avvaiyar get so much power into her 
words? Not just power in her words but physical strength as 
well? That is why she ran from village to village, without leaving 
any, sought out children and taught them her works with great 
care and compassion with a concern - that she should not miss a 
single child in Tamil Nadu. “ʻI must teach every child these 
songs.’’ From where did she get such physical stamina and 
strength? It is only Pillaiyar who gave her such strength. 


Avvaiyar is a great devotee of Pillaiyar. She prayed to that 
child god and became an old lady in her young age itself. Why 
did she do that? If she was young or middle aged she may have 
had to marry some one. Regular family life would have been a 
hindrance to her bhakthi. Hence to remove all such difficulties 
she prayed to him and became an old lady. 


Pillaiyar who helped Subrahmanya to get married made 
Avvaiyar an old lady without marriage! He grants what people 
ask for. He made her an old lady in her young age. He is a child 
god, is it not? So he thought that all children should benefit from 
her writings and teachings. He made some one, who did not wish 
to have even a small family, the grandmother of the entire Tamil 
Nadu family. A family that eternally benefitted from her 
teachings. 


She too carried out this work happily. She spent all her life 
meditating upon Pillaiyar, worshipping him and teaching the 
children of Tamil Nadu. 


That old lady travelled all over in those days. I too have 
travelled a lot. She travelled only in Tamil Nadu. I have been to 
several places like Kerala, Andhra Pradesh, Bengal, Uttar Pradesh 
and so on. One speciality that I do not see in those places but see 
only in Tamil Nadu is Pillaiyar. Pillaiyar is present in every nook 
and corner, under any tree, on any river bed, wherever we g0. 
Even if you went a little beyond Tamil Nadu border you will not 
see this tradition. 
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Pillaiyar does not think that we should build huge temples 
with Rajagopuram, spacious compounds (prahdaram/, etc. for 
him. It is enough if we just created a small Sannidhi. Even if it 
was a tin-shed he would be satisfied. Even that was not required - 
he would be happy sitting under a tree, with an open sky, 
blessing every one! Wherever we see him, he is happy and 
blissful. 


Why is this a speciality of Tamil Nadu? It occurs to me that 
it is Avvaiyar’s doing. Is it not true that there is not a single place 
in Tamil Nadu, that she has not been to? Wherever she went, her 
favourite God too went and established a place for himself. 


People publish several things as specialities of Tami Nadu. 
But what I see as Tamil Nadir speciality is Pillaiyar’s benign 
presence every where. 
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HE BELONGS TO THE 
WHOLE WORLD 


illaiyar is the god for ordinary, poor people. Any one can 
y aa a ‘Pillaiyar’ from turmeric powder, clay or even cow- 
dung and perform a pooja for him. Wherever, whenever he is 
called he would appear in the chosen clay or stone and bless us, 
We do not have to read a lot of Sasthras to pray to him. He will 
come running even for the prayer of an illiterate man. 


We have to perform elaborate rituals to install the idols of 
other gods, like ‘prarta-prathishta’ to infuse the power into the 
idol. Not so with Pil/aiyar. It is said that Pil/atyar appears in our 
chosen idol even as we think of him. 


If we have to worship other gods, we have to choose a 
time, have a bath, and go to the temple with all the necessary 
pooja materials. Even after going to the temple we cannot go 
straight to the idol. We have to go around the compound 
(praharam). Even then we cannot stand close to the idol. We have 
to keep a distance from it. Not so with Pil/aiyar. Any time of the 
day, on the way to the school, or to work, or while returning 
from the shop, we just lift our head by chance, there is a Pillaiyar 
in some corner. As soon as we see him we involuntarily touch 
our foreheads with the knuckles (as in suk/ambaradaram), 
perform a quick thorpikaranam (crossing your hands, holding 
your ears, going down almost to the sitting position and standing 


up) and move on. We get an inexplicable sense of peace and joy, 
just doing this. 


The temple for him just consists of one room. Therefore 
everyone is able to approach him without any difference. He 
belongs to every one and there are no conflicts that need 
legislations like the Temple Entry Act. More than the other Gods 
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who reside inside temples beyond all the prahdras, it is Pillaiyar 
who sits all over the place, who attracts all the people and gets 
his thorpikaranam from them! 


There are a few things that are unique to offering prayers 
to Pillaiyar. Breaking coconut, touching your forehead with your 
knuckles, and thorpikaranam belong only to Pillaiyar. 


In Pillaiyar’s sannidhi you should cross your hands and 
touch your forehead with your knuckles. Similarly you should 
cross your hands, catch your ears and bend so that your knees 
touch the ground, to perform thorpikaranam. Why do we need to 
do all this? 


There is a science called Yoga sasthra. It shows how we can 
have a positive mind by managing the vibrations of our nerves. It 
shows how we can elevate our minds by influencing our breathing 
as a result of the various exercises that bend the body in the 
different (yogic) positions. When we hit (touch) our foreheads 
with our knuckles, or perform thorpikaranam the vibrations in our 
nerves change. It will have a divine influence on our minds. We are 
bound to feel the effects, if we do it with faith. 


Avvaiyar who has written books on morals for children, 
has composed a verse on Pillaiyar, that is based on complex ydgic 
philosophy even elders cannot understand easily. It is called 
Vinayakar Agaval. This Agaval Stotra is quite short. 


If we were to think of Arvaiyar too, whenever we think of 
Pillaiyar, we will be blessed twice over. Reciting the Vindyakar 
Agaval is a way to remember both. Every one should do this. 
Every one should go to the nearest Vinayaka temple, recite 
Vindyakar Agaval and pray to him. 


Everyone belongs to Pillaiyar and he belongs to everyone. 
He belongs to the ordinary poor people who have not read the 
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sasthras. When it comes to Naivédhya distribution important 
people get priority in the presence of other Gods. However 
Pillaiyar has ensured that even the pieces from the coconuts 
broken in front of him go to poor children. Every one should 
recite the Agaval and offer their prayers. Ladies and children 
have more rights in this. Because Avvai is a woman all the ladies 
have more rights. She is a grand old lady who composed poems 
for the children. Vinayaka is the ‘Child God’. Therefore children 
should sing her Agaval and pray to Vinayaka. Do not worry if it 
seems like a tongue twister or you do not understand the 
meaning. Whether we understand it or not, let us just learn it by 
heart and recite it with the utmost faith that Avvai’s words have 
the power to do good. We will benefit by it and our country too 
will benefit by it. 


We find a nice box. There are precious stones in the box. 
Yet we do not have the key to open it. Do we therefore let go of 
the box? Do we not keep the box saying ‘Let the key become 
available whenever, but let us keep the box!’ If we now let go of 
the box, even if we get the key later there is no use. Vinayakar 
Agaval is one such beautiful box?. Inside it are several precious 
things relating to Yoga sasthra. We may not have the intelligence 
(key) today to understand it. That does not matter. If we start 
reciting it from today, the meaning might reveal itself as we go on 
repeating it. Pil/laiyar himself will bless us with that 
understanding. 


Pillaiyar is nice to every one. He is close to every body. 
You may not be able to see idols of Ambal, Subrahmanya or the 
linga in a Perumal ( Vishnu) temple as these are related to Siva. 
However, you will see Pillaiyar in Vishitu temples, even though 
he belongs to the family of Siva. He is called Thumbikkai Azhvar 
in those temples. He is beyond all religious feuds. 


That is why he is worshipped even amongst jains and 
buddhists. Even if he is not to be found in every nook and corner 
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as in Tamil Nadu, we will find him in all important places (of 
worship) throughout Bharata Desa. A devotee once said to me 
with great joy and pride ‘Pillaiyar in Kanyakumari, Pillaiyar in 
Kedar in the Himalayas’. 


Not just in our country. Vinayaka idols have been found in 
Japan, Mexico and several other countries in the world. He is 
worshipped around the world in various forms. 


We must worship this god who belongs to the entire world, 
without fail. Those who are well to do should offer him plenty 
Modak, other eatables and fruits as naivedhya and distribute it 
among children. He is a Child God. A child should be chubby and 
healthy. We should never let his tummy shrink, and offer a lot of 
naivedhya to him. We should break a coconut in front of him 
every Friday and make children - happy, If elders make children 
happy, Pillaiyar who is Paraméswara’s child will be pleased and 
make us all children and play with him. 


As we grow up we encounter various troubles and sorrow. 
We must become one with this Child God, get rid of our sorrows 
and be joyful like him. He always has a smiling face. He bears 
names such as Sumukhar, Prasanna Vadhanar and spreads 
around great joy. If we sincerely demonstrate our bhakthi, he 
would help us become joyful too. 


We should never forget some one who is Jamil Nadu’s 
treasure and is seen to be everywhere. If only all of us start going 
regularly to Pillaiyar temples, breaking coconuts there, and 
reciting Vinayakar Aghaval even these thousands of temples 
would not be enough for us. We would have to construct new 
temples. 


There is an interesting practise in building new Vinayaka 
temples and performing the prathishta for the idol. Instead of 
ordering a new idol it was believed that the idol had to be stolen 
from another temple! We shun theft even in ordinary things, 
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how can that be acceptable in matters relating to a God? It might 
be our elders thought. ‘Only if we say that we could steal 
Pillaiyar from the temple, would people keep a vigilant eye on the 
idol in their temple, so that it cannot be stolen’. Then there wil] 
be no news about idols being stolen, arising out of people’s 
carelessness. Probably our elders might have thought of these 
things and initiated this unique practice, so that the thought 
about Pillaiyar never leaves our minds. 


The only way for us and our country to prosper is to pray 
to Vinayaka through Avvaiyar. 


QD Qo B® 
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HE WHO MAKES US WHO WE ARE 


A TALE OF A KING AND QUEEN 


here was once a king. If you have a king, you are bound to 
have an enemy king too. That enemy king invaded this king’s 
kingdom. Unfortunately this king lost the battle. 


Victory or honourable death (veera Swargam). Several 
kings take their own lives in the battle field thus. Some kings run 
away and hide from the enemy. None of them lack in valour or 
honour. It is like a slouching tiger before an attack. They hide, 
gather strength and then attack to seek vengeance. Even those 
most valorous Rajput kings ran away during muslim invasions, 
gathered huge armies and fought back. 


The king in my story too did not take his own life but ran 
away from the battle field. He did not run away alone. He took 
his queen too with him on horseback. She was in an advanced 
stage of pregnancy then. 


Even in those days people went underground, like they do 
today. The king’s minister who was very close to him, went 
underground thus. Only he knew that the king and the queen had 
escaped. 


The king and queen were in the forests on their horse back. 
The enemy king sent armies of his people on horses to track 
down our king. Some of them arrived in this forest too. They 
sighted this king from far and started chasing him. It was his 
misfortune that was chasing him. The enemies were really close. 


As the king was riding he saw the hut of a hunter on the 
way. He immediately thought of something and stopped his horse 
and got down . He helped his queen get down too. 


19 


The king said to his queen: “‘Our enemies will not leave 
me. There are too many of them. I do not think I can do anything 
against them. My death is certain. But I do not want you to die 
with me. Why am I saying this? You are due to deliver a baby 
soon. It could be a son, who could reestablish our family to, 
Even if I am not able to fight back, he could go after the enemy, 
win the battle and our kingdom back. Therefore rather than die 
as a Pativrata with me, I would like you to live to fulfil my wish, 
Deliver a son and bring him up well. Stay here in this hunter’s 
hut and look after yourself’. 


She was overcome with sorrow and found it difficult to 
accept his words. Yet she had to listen to her husband’s word to 


protect the family honour and reputation according to raja 
dharma. 


“My husband’s word is my védha. After all if I am 
prepared to die if he says, should I not be prepared to live, when 
he says so?’’ She consoled herself thus and hid herself in the hut. 


The enemy soldiers soon caught the king and his story 
ended there. They did not know that he had brought his queen 


with him. He had kept her in the front on the horse and they 
could not see her when chasing him. 


Therefore they happily returned from the forest thinking 
that their job was over, without looking for the queen. 


The hunter’s mother was there in the hut. She whole- 
heartedly welcomed the queen, who was in her advanced stage of 
pregnancy, and sought asylum in her hut. 


The qualities of generosity, spontaneous willingness to help 


are to be found more in ordinary people than amongst those 
educated and modern people. This has always been so. 


The hunter’s mother looked after the royal lady as her own 
daughter. Eventually the queen gave birth to a boy. She died soon 
after delivery as if to indicate that her duty was over. 
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Ten to twelve years passed by. 


The enemy king was ruling the kingdom. But the people 
were not happy. Even if they had lost the war, people always 
missed their own king who had traditionally ruled over the 
kingdom. 


The people of the kingdom did not know anything about 
the queen escaping with the king or the fact that she gave birth to 
a baby boy. Yet they patiently put up with all their difficulties. 


The minister knew that both the king and queen had 
escaped - so he started thinking. “By God’s grace if a boy was 
born to the queen, and he was being brought up by some one, 
would he not be twelve years old now? For a prince from a royal 
family which had traditionally ruled, is not twelve years 
adequate to rule the kingdom with advice from his ministers or 
even lead an army to wage war? Therefore if we could locate 
him, train him in archery and other skills, people will unite under 
his leadership and remove this enemy king.”’ 


He formed a secret group and started looking for the king’s 
progeny. Finally he landed in the hunter’s hut. 


There the prince was playing with other children of the 
hunting community. He was dressed like them in loin cloth, a 
feather stuck in his hair, some beads around his neck with a 
tiger-nail as a pendant. Yet the astute minister could spot him 
because of his resemblance to his father, the king and his overall 
looks bourne out of his royal lineage. 


The old lady was still alive. He spoke to her about the boy. 


Tribals and others living in the forests are straight forward 
people and do not in indulge intrigue or lies etc. So she narrated 
the whole thing to him as it were. 
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‘‘Several years ago a pregnant lady sought asylum here, | 
treated her like my daughter. Yet she never disclosed as to who 
she was, delivered this boy and died soon after. Thereafter I have 
been looking after him as his mother. I could guess that he could 
be the heir to a royal family. But we did not know exactly who it 


” 


could be. So we have brought him up as one of us’’. 


The minister could immediately make out two and two to 
be four and understood that ‘‘It is our prince who is growing up 


here.” 


When he disclosed that and proposed to take the child 
away the old lady and the hunter felt sad. It was the attachment 
that comes from bringing up the child. This attachment has 
affected even people like Karīva Maharishi, (Jata) Barathar and 
other great souls. Yet the hunters accepted this with under- 
standing as it was now a matter of the state. 


However when the minister called the prince who was 
playing with the other children in the community, he tried to run 
away. He liked the company of his friends and did not like this 
new found association with the elite. 


He spoke like the hunter’ children ‘‘These are my people. I 
will not come anywhere leaving them behind’’. 


The minister then caught hold of him and explained all the 
facts. “‘You are a prince from a royal family. Your father who 
was running away from the enemies was killed before you were 
born. Your mother died after delivering you here in this hunter’s 
hut. You have been growing up here since then. Yet you are 
some one who should rule a kingdom. We have thought that we 
must fight the enemy under your leadership and win back the 
kingdom. You are destined to be at a level way above your 
current status. Please do not say no”. 
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He imbued in the boy qualities such as valour, affection for 
parents and explained why it was important to take aggressive 
action against the enemy. 


As soon as he understood, the boy’s countenance changed. 
You could see the strength, aura and majestic looks that goes 
with royalty. 


He quickly learnt the art of warfare taught to him. He left 
the hunting community. He gathered an army with the help of his 
minister. Loyal subjects immediately rallied around with 
enthusiasm, hearing that the heir to the previous royalty has 
arrived. 


Loyalty to the king and the throne those days was very 
different from what we see in a democracy. It is not the 
sycophancy of praising a leader, carrying on divisive 
demonstrations and completely ignoring him after a couple of 
years. Loyalty was from the heart and it was steady. The kings 
too were deserving of such unstinting loyalty. They were men of 
great integrity and discipline and ruled the land treating their 
subjects as their own children. The royal tradition of ruling a 
kingdom is not like getting power overnight, letting it go to your 
head and behaving without discipline. Even if one got power like 
the young boy in our story, their traditional upbringing will 
ensure that they do not go berserk. Even in the purands we find a 
rare king or prince like Vēnan or Asamanjan, who strayed from 
their paths and their subjects got rid of them. On the whole in 
line with the saying yatha raja thathd praja (as the king, so the 
subjects) both the kings and the subjects respected the dharma. 
When governments promulgate laws, question arises as to 
whether the people who framed the laws are themselves law 
abiding. If those who rule and those who are ruled abide by 
dharma, which is beyond all the laws, as it is the law of 
Parameswara, the lord of the three worlds, the world will be 
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well. Rulers from yester - years have shown us the way by 
following dharma. That is why people had a true affinity ang 
loyalty to the king. The king felt that these are my people and the 
people reciprocated with a feeling that this is my king. 


This is why when the prince in our story started gathering 
the army with the help of his minister, to fight the enemy, people 
joined him and went to war. 


They won the war too, quile easily. They performed the 
pattabhishekam (coronation ceremony) for him. He completely 
forgot about his childhood when he was a hunter in the forest. He 
became a fullfledged king. 


This is not a story I made up. This is a story from one of 
the ächāryās, an early day proponent of the adhvaitha 
philosophy. He narrated this story to explain the concept of the 
guru. I just added some detail to make it interesting! 


GURU-PARAMPARA 


Ws the Achäryäãs of Adhvaitha are mentioned, the name of 
Sri Sankara Bhagavadhpadha suggests itself to everybody. 
He was the one who, as an incarnation of Parameswara, 
expounded Adhvaitha and established it as an unassailable and 
unshakeable system. This does not mean that he was the first to 
discover the Adhvaitha siddhantha. Long before him Adhvaitha 


had already existed as part of the world’s oldest text, the Vedhdas. 


The concept of Adhvaitha is frequently explained in what is 
known as the crest of the Védhas, the Upanishads. Krishia 
Paramathma proclaims Adhvaitha as the final goal in his Gita. The 
Gita is now famous as the Bhagavad Gita. But if you read the 
Puranas their conclusions too point to Adhvaitha. 


Beginning with Dakshinamurthi, it is customary to mention 
Dattatreya, Narayana and Brahma in the tradition of Adhvaitha 
Acharyas. Following these divine teachers were Vasishta, Sakthi, 
Parasara and Vyasa. They were rishis who received instruction in 
the father-to-son line. You cannot include rishis among the 
Acharyas who were mortal. because the rishis, with their powers 
transcending human faculties perceive what humans cannot hear 
and do what humans cannot do. They have the power to grasp the 
mantras which manifest themselves as sound waves or vibrations in 
the ether, and gather them for our sake. So they are not to be 
equated with mere mortals. 


The idols installed in temples have been divided into four 
categories: divine, human, demonic (asuram) and pertaining to 
rishis (arsham). Those installed by the gods are divine. In 
Kanchipuram the divine Ambal herself shaped the earth into a 
linga and installed it. Similarly, in Tiruvizhimizhalai, Maha Vishu 
himself installed a linga. Indra is said to have worshipped Iswara or 
Vishrīu so as to wipe away the dhdsha (sin) attaching to him. 
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These idols are divine. In contrast to these are the idols 
installed by asuras at Tirisipuram (Tiruchirapalli), O1takanthan 
thali Kanchipuram, etc. It is obvious that the idols installed by 
kings and other men are to be taken as human. 


Arsham means related to rishis or created by rishis. Some 
idols installed by rishis: by Agastya at Kutralam, by Vasisht; 
at Sikkil, by Durvasas at Tirukkalar, by Jamburishi at 
Jambukeéswaram (Tiru-anai-kavil)- I have mentioned a few that 
come to mind. 


We usually speak of deva-jathi, asura-jathi and manusya- 
jathi. But in this classification of idols arsham is separate and not 
part of manusya-/athi. They are to be understood as a separate 
category. The installation of Brhadiswara by Rajaraja Chola 
belongs to the human category. But he did not perform the 
installation directly himself but had the prana-pratistha performed 
by a siddha belonging to Karuviir. Nowadays temples are so often 
built in some ‘‘colony’’ or other, some suburb or other. The 
Kumbhabhishekam of the temple is conducted by some swami or 
other. However, the Praza-pratishta is conducted by Sivacharyas 
or Bhattas. Such are the mantras recited at the time-mantras witha 
power of their own-and such are the ceremonies performed that 
the idol is imbued with the living presence of the deity invoked, 
with the very vital airs of the god or goddess. In this manner the 
well-being of the world is ensured. 


I said that rishis belonged to a special category. When 
oblations are offered you speak of déva-tarpana, pitr-tarpana and 
rishi-tarpana. This confirms the fact that rishis are regarded as a 
separate class. 


In the tradition of Adhvaitha, after Daksinamiirti, 
Dattatreya, Narayana and Brahma and other such deities come 
Vasishta, Sakthi, Paragaraand Vyasa, the rishis who were gurus. 
Suka was the son of Vyasa and he is regarded as being above the 
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class of men, rishis and devas. He is indeed called Sukabrahman. 
Suka, who was regarded as Brahman, was a brahmacharin 
(a celibate), so after him the line of gurus is not from father to son 
but from preceptor to disciple. 


Gaudapada and his disciple Govinda Bhagavadhpadha come 
afler Suka: they were Sanyasins and not rishis. All rishis were not 
Sanyasins . They lived with their wives. You must have read about 
Arundhati being the wife of Vasishté Maharishi and of Anastiya 
being the wife of Atri Maharishi. Rishis perform yajrīa and wear the 
yajriopavita, that is the sacred thread. Sanyasins do not perform 
yajīa and wear the yajnopavita, that is the sacred thread. 
Sanyasins do not perform yajrias, nor do they wear the sacred 
thread. After the two sanyasi-gurus, Gaudpada and Govindapada, 
come Sri Sankara Bhagavadhpadha whom we call just ‘‘ Acharya.”’ 
The acharyas from Suka downwards who renounced the world 
are called ‘‘Parivrajakas.’’ We then speak of ‘‘Paramahamsa- 
Parivrajakas. ’” 

Our Acharya Sankara was an incarnation of Parameéswara. It 
was his special greatness that, living like a human, he established 
the Védhic dharma and Adhvaitha with his great intellectual and 
spiritual strength. Govindapada is specially important because he 
was the immediate guru to Sankara. In the hymn we refer to as 
‘“‘ Bhaja Govindam’’, the Acharya says ‘‘ Bhaja Govindam, Bhaja 
Govindam, Bhaja Govindam’’ thrice. In saying so he must have had 
in mind his guru also, apart from Krishriä. The Lord or Bhagawan 
has so many names, but if Sankara chose ‘‘ Govinda’ it must have 
been because Govinda was also his guru. 


There is a verse in which all the great teachers of Adhvaitha 
are mentioned and obeisance paid to them. The names, thus given 
are those of Narayana. Padmabhu or Brahma. Vasishta, Sakthi, his 
son Parasara, Vyasa, Suka, Gaudapada, Govinda-Yogisvara and his 
disciple Sri Sankaracharya and his disciples Padmapada, 
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Hastamalaka, Totaka. 


Narayanam, Padmabhuvam, Vasishtam, 
Sakthim cha tatputra-Parasaram cha 

Vyasam Sukam, Gaudapadam mahantam, 
Govinda-yogindramathasya sishyam 

Sri Sankaracharyamathasya Padmapadam cha 
Hastamalakam cha sishyam 

Tam Totakam Varttikakaram anyan 

Asmat gurin santatam anatosmi 


The teachers belonging to the Adhvaitha lineage are called 
creators of the Brahma-vidya tradition. Of this lineage, we have 
first mentioned Narayana, then Brahma who is Padmabhuva or 
born of the lotus, and than Vasishta, Sakthi, Parasara and Vyasa. 
While going on with other names like those of Suka, Gaudapada 
and Godvindapada the adjective ‘‘mahantam’’ is used for 
Gaudapada and “‘Yogindra’’ for Govindapada. For Sankara there 
is the honorific of ‘‘Sri’’apart from his being specially exalted with 
the title of ‘‘Acharya’’. After him his disciples Padmapada, 
Hastamalka and Totaka are mentioned. Suréswara is not 
mentioned by name but referred to as ‘‘Varttikakara. ’’ He has 
composed the text called ‘‘varitika.’’ Generally speaking a 
“varttika’’is similar toa “‘bhashya’’, a “vyakhyana, ’’ exposition 
of a text. Sankara has written a bhashya on the Upanishads, 
Suréswara has further commented upon his master’s bhashya in 
the form of a varttika on the Brahadaranyaka and Taittiriya 
Upanishads. The verse concludes by paying obeisance to all 
preceptors up to ‘‘our guru” without mentioning the names of the 
teachers (between Totaka and ‘‘our guru’’). 


(I have mentioned here the lineage of gurus of people for 
whom Sankara Bhagavadhpadha is Acharya. People belonging t0 
other traditions must know the guru parampard pertaining to them 
and pay obeisance to their gurus in the appropriate manner.) 
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The tradition of Acharyas is essential to make the light of the 
Athman in us fully radiant and to teach us the way to attain the 
state in which we will be free from sorrow. One Acharya 
authorises another Acharya to do this after him. Thus is formed 
the Acharya-parampara. We must remember these teachers with 
reverence and gratitude because they show us how to preserve the 
treasure that keeps the light of the Athman ever shining. We must 
meditate upon the names of those who have handed down this 
treasure and obtain their grace. Knowledge of the guru-parampara 
is especially essential to seekers to the Athmda-tattva. 


We must remember and utter every day the names of all 
those who have shown us the way to this ‘‘Empire of the Athman’ 
(Athma-samrajya) and pay them obeisance by reciting the verse 
given above. 


Ihave mentioned here Athma-samrajya,’’ the empire of the 
Athman. I began by speaking about the hunter lad finding an 
empire. Then I strayed into the subject of the lineage of Adhvaitha- 
gurus. What is the connection between the two, the story of the 
hunter lad and the Adhvaitha-parampara? I will tell you. 


In the verse quoted above, two gurus (teachers of Adhvaitha) 
before Sankara are mentioned (and they belong to the human 
category): of the two one is the guru of Sankara himself and the 
other is his guru’s guru, that is Govinda and Govindpdda, 
respectively. Although these two gurus are more familiar to us 
there are a few other gurus (belonging to the human category) who 
taught Adhvaitha before Sankara and after Suka. 


Like Adhvaithins, the followers of other siddhanthas also 
pay obeisance to the line of gurus mentioned above from Narayana 
to Suka as the prime teachers of their siddhanthas. But Gaudapada 
and Govindpada, who maintain that Adhvaitha alone is the ultimate 
truth, are Acharyas only for Adhvaithins. Thus even before 
Sankara there were gurus who composed texts exclusively for the 
teaching of Adhvaitha. Let me mention at least their names for 
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your benefit. One of them is Atreya Brahmanandi another js 
Sundara Paridya (does the name sound like that of a Southern 
king?) Bharthru-Prapanchar, and Bharthrhari are two others, We 
know that the guru Brahmadatta has written a sūtrabhāshya. Then 
there is Dravidacharya. (The followers of Visishtadhvaitha claim 
that Dravidacharya supported their siddhanta!) 


We do not have in our possession the full texts of the works 
of any of the gurus mentioned above. But a number of expounders 
of Adhvaitha, including Sankara have referred to them. 


Of them it is with Dravidacharya that our story is concerned, 


A 
D 
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THE SUBJECT OF “DRAVIDA” 


D. ravida”’ or “‘Drāvida”’ is indeed Tamizh (Tamil). The first 
syllable ‘‘ta’’ becomes ‘‘tra’’. It is sometimes customary to 
adda ‘‘r’’ to some letters. Sometimes the name Totaka mentioned 
in the verse quoted above is pronounced as ‘‘Trotaka’’. (Following 
this practice some people ‘‘over-Sanskritise’’ words like ‘‘deham’’ 
into ‘‘dreham!’’) 

The ‘‘ta’’ in Ta-mi-zh has become ‘“‘dra.’’ ‘‘Mi’’ has become 


eee ty $8) , 


vi.’’ Philologists give many examples of “‘ma’’ and ‘“‘va 
interchanging. This may be seen in Sanskrit itself. For instance, 
“‘salagrava’’ becomes ‘“‘salagrama’’. The Sanskrit “‘Mandodari’ 
becomes ‘‘Vandodari’’in Tamil. “‘Dravida’’is also pronounced as 
‘Dramida’’. The interchanging of ‘‘zha’’ and ‘‘la’’ is common. If 
you go to the Madurai and Ramanathapuram districts you will hear 
people speaking thus: “‘Valai palattil Valukki vituntitapore Ag 
(Strictly it should be ‘‘Vazhai pazhattil vazhukki vizhuntilapore ae 
It means: You will slip on the banana and fall.) Close to ‘‘zha’’ and 
“Ja” is ‘‘ta’’. In the Vedhas themselves (in the ‘‘Rig Vedha’’) 
‘‘Agnimide’’becomes ‘‘Agnimilé.”’ It is in this way that the ‘‘zha’’ 
in ‘‘Tamizh’’ becomes the ‘‘da’’ of “‘Dravida”’. 


” 


’ 


Uy 74:6 


“Ta” becomes ‘‘Dra,’’ ‘‘mi’’ becomes “‘vi, zha 
becomes ‘‘da’’ Altogether ‘‘Tamizh’’ becomes “‘Dravida”’. 


33 


Some People are happy nowadays to see a Tamil link in 
everything. While speaking about Dravidacharya 1 thought I too 
would be happy to show them the connection of his name with 
Tamil. 

Sankara himself uses the term ‘‘Dravida-sisu’’ in his 
Saundaryalaharias he tells the goddess, ‘‘Mother, you suckled the 
Tamizh child.” 


It would be wrong to interpret the fact that “‘Dravida”’ is 
derived from ‘‘Tamizh”’ to arrive at any racial theory involving 
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Aryans and Dravidians. You will find no basis at all in the Védhas 
and Sasthras for the theory of two races Aryans and Dravidiang, 
The white man concocted it in pursuit of his policy of divide ang 
rule. 


What do the Sasthra say? There is no mention in them of any 
race called ‘‘Aryans.’’The terms ‘‘Arya’’means ‘‘one worthy of 
respect’’~ that is all. Arjuna who is an Aryan, according to the 
present race theory, is addressed in the Gitaby Bhagawan Krishna 
thus: ‘‘Like a coward, why have you become un Arya, and lost 
your mental courage?” “‘Unaryan’’ means ‘‘one who is not an 
Aryan 


ry 


. (You derive the antonym of a word in Sanskrit by adding 
the prefix ‘an’ - 'S’o - to it. The same is the case with English. For 
instance, the opposite of ‘‘happy”’ is ‘‘unhappy’’. 


What Bhagawan means by “‘unarya’’is ‘‘one not worthy of 
respect’ and not Undaryanin any racial or ethnic sense. If you read 
old poetic or dramatic works you see that the queen addresses her 
king as ‘‘Aryaputra’’. If you accept the present belief that the term 

“Arya”’ denotes a race, the queen who addresses her husband as 
“Aryaputra’’must be a “‘Dravidaputri’’as againt ‘‘Aryaputra”’. If 
a girl belonging to the Ayyar sect marries a young man from the 
Ayyangar sect, she will perhaps call him ‘‘O son of the Ayyangar 
clan or household’’. If she were also an A yyangar, she wouldn't 
address him thus. Sita calls Rama “Aryaputra’’. If you accept the 
race theory it will mean Sitabelonged to the Dravidian group. This 
is absurd. Here also “Arya’’ means “‘worthy of respect”. 
“‘Aryaputra’’means ‘‘a citizen worthy of respect’’. 


In no sasthra does ‘Arya’ denote anything racial. 
‘Dravida’ also does not mean anything racial. 


The people of India belong to one single race and it is this 
common race that is divided into two classes. Those living north of 
the Vindhyas are ‘‘Gaudas’’ and those living south of the Vindhyas 
are “‘Dravidas’’. There is no racial difference indicated by the two 
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terms. Instead of being divided on the basis of race, the people of 
India, belonging to one race, are divided on a geographical basis. 


In the beginning, the region north of the Vindhyas was called 
“Gaudadesa"’ and that south of the Vindhyas was called 
‘Dravidadesga’’. Later, the people of Gaudadésa, the ‘‘Gaudas’’, 
were again divided into five groups according to sub-regions. 
Similarly, the people belonging to Dravidadesa, the ‘‘Dravides’’, 
were also divided again into five groups. Thus we have ‘‘Pancha- 
Gaudas’’ and ‘‘Pancha-Dravidas’’. The Pancha-Gaudas: those 
belonging to Kasmir were called ‘‘Sarasvatas’’; those belonging to 
Punjab were called Kanyakubjas; those belonging to the east (in 
and about modern Uttar and Bihar) were called Maithilas; and 
those belonging to Orissa were called Utkalas. 


Finally, the Gaudas of Bengal were not given any separate 
name and they remained just ‘‘Gaudas’ ’. In the region south of the 
Vindhyas the Dravidas were divided into ‘“‘Garjaras”’ 
(‘‘Gujaratis’’), ‘‘Maharastrians’’. ‘‘Andhras”’, “‘Karnatakas”’ 
(‘‘Kannadigas’’) and ‘‘Dravidas’’. If ‘‘Keralites’’ (‘‘Malayéalis”’/ 
are not specially mentioned it is because the language Malayalam 
originated only about a thousand years ago. Before that time 
Kerala belonged to the Tamil region. 


Gaudas and Dravidas are not two separate races. The same 
race of people have been divided into ten groups on a regional 
basis. What was common for each of the two halves was specially 
applied to people of the easternmost part (Gaudas) and those of the 
southernmost part (Dravidas/. 


Today Gaudas are instantly recognised as Bengalis. Sri 
Krishita Chaitanya belonged to Bengal. That is why his matha is 
called Gaudiya Mutt. There is an interesting point to be noted. It 
was in Bengal and in the Tamil country that the English lanuguage 
and European culture spread rapidly first. Bengalis and Tamils 
went to all parts of British India as clerks. 
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Those who have emigrated from one region to another arp 
usually known after their original place. In Mahdrastra a number 
of people have today the surname ‘“‘Telang’’. Their forefathers 
were Telugus who had gone and settled in Maharastra. ‘‘T elang” is 
a distortion of Telugu or Telangu. Similarly, some Brahmins in 
certain places in North India like Kasi have the caste name of 
‘Dravid’. They are descendants of people who must have“ 
emigrated long ago from the Tamil region. One must note that 
these ‘‘Dravids’’ are all Brahmins. According to the race theory, 
Brahmins are different from Dravidas; in fact they are their 
opponents or enemies. As a matter of fact, in the North, the name 

“Dravid’’ is applied only to Brahmins from the Tamil region, 
Should we not realise from this that the term ‘‘Dravida’’ denotes a 
region, not a race? 


In accordance with the pronunciation customary in the 
Tamilland “‘Dravida’’becomes ‘‘Tamizh’’. There is an ellipsis of 
the ra-kara or the ra which appears conjointly with some letters in 
Sanskrit, as in “‘dra’’ or ‘‘tra.’’ The Sanskrit ‘‘Sramana’’ becomes 
“Chamana’”’ in Tamil; “‘pravala’’ becomes “‘pavalam’”’ (coral). 


I started with Dravidacharya and I went on to speak to you 


about so many other things. I told you that he was an Adhvaitha 
siddhantin who lived before Sankara. 
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THE HUNTER IS THE KING: 
THE JIVA IS THE BRAHMAN 


Ss ankara and other commentators who came after him have 
quoted Dravidacharya, while explaining ‘‘madhu-vidya’’ and 
‘“‘“samvarga-vidyd’’ in their commentaries on the Chandogya 
Upanishad (the third and fourth chapters). It is in this Upanishad 
that the great pronouncement (‘‘Mahavakya’’) ‘‘Tat tvam asi’’ 
occurs. Uddalaka Aruni, the father and teacher of Svetakétu, tells 
his son again and again (nine times actually): ‘‘You are the 
Brahman, dear son’’. 


Tat-tvam-asi. ‘‘Tat’’ is the Paramathman or the Brahman; 
‘‘tyam’’ is the /rvathman. Svétakétu is the jiva personified here; 
‘asi’? means ‘‘you are’, ‘‘you exist’ ‘‘You are the Brahman,” 
says the father to his son. It does not mean that Svëtakētu is going 
to become the Brahman some time in the future, after undergoing 
sadhana. No not in the future. Now and ever (not only Svetakétu 
but) all people and all things are the Brahman. Not that you or 


anybody else is to become the Brahman hereafter. 


If such were the truth, the question arises why should there 
be sadhana? Even if we be the Brahman we are not aware of the 
truth that we are It. We are not aware of ourselves. If we had 
known the truth about ourselves we would never experience all 
this sorrow, all this desire, all this anger and fear. Should we not be 
peacefully immersed in the ocean of bliss that rises so high 
touching the sky that it does not break into waves? Are we not 
tottering about without even knowing that such a state exists? 
When we are in such a predicament of ignorance how can we 
accept the statement: ‘‘You are the Brahman even now’’? 


It is to make us accept this fact, realise this truth, that 
Dravidacharya has told the story of the prince who appeared to be 
the hunter lad. 
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In his commentary on the Brahadaranyaka Upanishaq 
(1-1-20), ‘Sankara comments on the mantra which speaks about 
the spider weaving its web from threads drawn from its own body; 
about Agni creating sparks from itself; and about the entire cosmos 
born out of the Afthman. While explaining the mantra in detail he 
hints at the story of the hunter. But he does not mention the name 
of Dravidacharya. Instead he states respectfully that ‘‘there is a 
story like this told by great men who knew the tradition’’ (‘‘Atra 
cha Sampradhayavida akhyayikam sampracaksate’’). It is 
Anandagiri, in his elaboration of the commentary of Sankara, who 
says that the story referred to by Sankardis by Dravidacharya, 


Did the hunter boy in the story change into a prince? Was he 
transformed? Even when he thought himself to be a young hunter 
he was a prince, wasn’t he? He himself did not know it in the 
beginning; so he lived like a hunter. But once he knew the truth 
about himself, the boy who had always been a prince realised 
through his real experience that he was a prince. There were no 
two hunter and prince. The one did not change into the other. It 
was the one and the same being who lived in the beginning without 
knowing himself who he was. Subsequently, he knew himself. 
Unknowing, he lived as the hunter on a lower plane. Knowing, he 
became elevated to a higher plane as the prince. Then he fought to 
dethrone the usurper king and became master of an empire. 


Like the prince in the guise (Here the Paramaguru shows how 
the Sanskrit word ‘‘vésham’’, “‘suise’’ or ‘‘disguise’’, is 
pronounced as ‘ Védam’ in Tamil) of the hunter all of us are in the 
disguise of our Jivathman, living a worldly life. But in truth we are 
also the Brahman. Whatever the guise, the reality within us eve? 
now is the Paramathman. We go a hunting drawn by the senses: 
We must have the realisation that we are the Brahman. 


Even if we recognise this as a principle, the senses lead us 
astray preventing us from realising what we are in reality. To attain 
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kingship the prince learnt the art of warfare, vanquished his 
enemies, and became the lord of an empire. Though we are always 
the Brahman, we do not realise it. Starting with karma, following 
the path of bhakthi, practising the sadhana of Jnana, triumphing 
over our inner conflicts, we too can attain the empire of the 
Athman. The Upanishads proclaim the jnanin as a ‘‘samrat’’, that 
is a king-emperor. 


Ice and glass look alike superficially. Ice melts and becomes 
water, but not glass. What was water in reality takes the form of 
ice, That which was water has frozen into ice and realises its true 
form again as water. The Brahman has frozen into jiva; if this 
Jivathman does not melt, it cannot again become the Brahman in 
actual experience (it cannot realise itself). 


Ice melts of its own accord. We refuse to melt. The great 
saint 7ayuwmanavar sang (came down to our level to sing for us): 
‘‘Even a stone will melt at some time or other; but my mind (heart) 
does not melt. ”? 


Some instrument is needed to make us melt. Just as in the 
story the mantri or minister came to make the prince in the guise of 
the hunter, in reality the prince, we need someone to melt us and 
make us the ‘‘real we’’ (to make us know ourselves and be 
ourselves). The hunter boy at first refuses to go with the minister, 
but the minister drew him to himself (to make him realise his true 
Self). We who refuse to approach the Supreme Reality need 
someone to draw us (so that we too will realise our true Self). Is 
there one like that? Is there one who can make us our real Self, the 


true ‘‘we’’? 
Yes, there is. 


The one who told the hunter boy, ‘‘You are a prince’, and 
taught him the arts of warfare and took more trouble than the boy 
himself to make him king (that is to make him realise himself), the 
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minister in the story, is a metaphor for such a one. Who is a guru? 
It is he who teaches us the reality about ourselves (tells us what op 
who we are) and instructs us in the sadhana by which we many 
realise this reality. To expend what remains of our karma he helps 
us by spending the power of merit he himself has earned through 
his austerities. Such a one is a guru. 


a y ap 
gda oe A 


38 


DEVOTION TO THE GURU 


fl Da say: ‘‘One’s guru is greater than /swara’’ Why? No one 
has seen /sward An individual who is present before us in 
person, who is all the time pure of heart and mind, who possesses 
Jnana and is blameless, an individual whose mind is not fickle - if 
we are fortunate to have such a man for a guru, he will give us the 
same peace of mind and happiness that we otherwise seek from 
Iswarda. That is the answer to the question. 


Gurur-Brahma gurur-Visnuh gurur-dhévo Mahéswarah. It is 
significant that no distinction is made in this verse between the 
guru and the Paramathman. Incidentally, there is another 
important point to be noted in the verse. Siva and Vishnu are 
mentioned in it and, if we pay obeisance to the guru, reciting this 
verse we will learn not to differentiate between the two gods. 


Isward has many functions like creating and sustaining the 
universe. The guru does not have these functions. /sward has an 
‘‘office’’. The guru has none. Instead of bothering someone who 
has an ‘‘office’’ we could have our purpose fulfilled easily by 
seeking one who has no ‘‘office’’. All those excellent qualities that 
belong to /swara are present in the guru also. The guru is pure, not 
addicted to untruth; he has compassion and is a great jnanin. 
Besides, we see him in person unlike Bhagawan whom we are 
unable to see before us. So if we grasp the sacred feet of the guru 
and become devoted to him we will receive all such blessings as are 
to be gained by becoming devoted to /swara. That is why devotion 


to the guru is extolled. 


However, we should not be forgetful of devotion to God. 
After all, it is the Lord who brings the devotee and the guru 
together. Without the grace of the Lord how can we obtain our 


guru? 
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Durlabham thraymevaithath Devanugraha hétukam 
Manusyatvam, mumukshuthvam, Mahapurusashamsrayah 


“Three great and rare opportunities or boons are obtained 
only by the grace of the Lord; the first is birth as a human; the 
second is the desire to know the truth; and the third is obtaining a 
great man as one’s guru.’’ So says Sankara in the opening verses of 
his Vivekachudamani (‘‘The Crest-Jewel of Discrimination’ ’). 


For all - and at all times - /swardis the guru; Dakshinamirth; 
is the guru. 


“Sa purvesamapi guruh kalénanvachedat”’ 


How have our guru and the guru of our guru and his guru 
attained Jnana that is entire? If you go tracing back in this way, 
from one guru to another in a succession, you will at last realise 
that /sward himself must have become a guru and imparted Jnana 
to the first guru in this lineage. That is why it is said, the Lord 
should never be forgotten. 


There is another way in which the idea could be put. Instead 
of regarding the guru and /swarda as two separate entities, if we 
believe that ‘/swara himself has come to us in the form of our guru, 
there is no need for us to become devoted to the guru and /sward 
separately. Looking upon the guru as /swara we may go for 
absolute refuge to the guru alone, the guru who is /swara. Even if 
the guru is not a man of ideal character, we will be blessed by 
Iswara if we worship him (/swara) through this guru, for /swardis 
eternally pure and is the highest of the highest. It is for this reason 


that the guru is described as the Parabrahman, the source of all 
three, Brahma, Vishriuand Siva. 


Gurur-Brahma, Gurur-Vishru, Gurur-dhevo-Mahesvarah 
Guruh sakshat Param Brahma tasmai Sri Guravé namah 


In a description of Vyasa, who is foremost among the 
teachers of the Brahma-vidya, the meaning of the “‘Guru-Bri ahma 
slokais told in a more interesting manner. 
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Achaturvadano Brahma, Dvibahuraparo Harih 
Aphalalochanah Sambhuh Bhagawan Badarayariah 


Badarayasia is another name of Vyasa. He is ‘‘acaturvadano 
Brahma’’, Brahma without the four heads (that is he has only one 
head); he is ‘‘dvibahuraparo Harih’’, that is he is another Hari with 
only two hands (not with four hands); he is ‘‘aphalalochana 
Sambhuh’’, that is he is Siva without the eye on his forehead. 


There is no one higher than the guru. We must come to have 
full faith in him. If we truly believe that /swara himself has come to 
us in the form of our guru, there is no need for us to worship 
iswara apart from the guru. It is the faith based on such belief, 
such devotion to the guru, that will take us across the ocean of 
samsara. (Wordly existence; the cycle of birth and death: ‘‘the 
round of transmigration’ ’) 


For Vaishiavaés too devotion to the dacharya is very 
important. 


If we sin against /swardit is not necessary that we must pray 
to him for forgiveness. If the acharyd forgives us Jsward will be 
appeased. But if we offend the guru in anyway, it is no use 
approaching J/swara for redemption. We must go to the guru 
himself for forgiveness, for redemption. /sward himself will tell us 
to do so. If the guru intercedes on behalf of his disciple the anger of 
the Paramathman will vanish and He will bless the disciple. But if 
the guru himself is angry with his disciple there is no one who can 
save him. This is mentioned in a verse. 

Guruh pita gururmata gurur-Daivam gurur-gatih 

Šive rushté gurustrata gurau rushté na Kachchana 

(The guru is father, the guru is mother, the guru is God, the 
guru is the refuge. If Siva becomes angry the guru will come to 
your rescue. But if the guru is angry there is no one to help you.’’) 


This is the reason why the sasthra speak of devotion to guru 
in exalted terms. Even if your guru is not a man of great qualities, 
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regard him as a pathfinder and, at the same time, be devoteg to 
Iswara. Neither our guru nor /swara stands to gain by oy, 
devotion. It is we alone who receive the rewards. What sox of 
reward or benefit? I will tell you now. 


We are full of impurities and our minds are fickle. We are 
unable to keep our minds trained on a spot even for one moment, || 
is only when we meditate on one who is ever pure, who js 
abounding in knowledge, and who is still and steady like a log of 
wood that we will attain the same state of equipoise and stillness as 
exemplified by that one. We will ourselves become “‘he’’ (we will 
attain identity with him). It is not that /sward@ alone is to be thought 
of in this manner. Whether it is an entity possessing the qualities 
mentioned above or a human being like us with these qualities we 
must be devoted to that entity or to that human being as our guru 
and in that way we will become that entity or that human being. It 
is only when the mind becomes still that the Athman will shine and 
our real state of bliss revealed. It is to still the mind that our sasthra 
point to the need for devotion to /sward and devotion to the guru. 


The Chandogya Upanishad declares that Jnana will be 
obtained only through the grace of the guru. ‘‘Acharyavan purushd 
Vedha’’- he alone will attain Jnana who has an acharya. This truth 
is explained in a little story. Imagine that a man belonging to 
Gandhara (modern Kandahar, in Afghanistan) is blindfolded and 
taken to a deserted place. How will he return home? Will he not be 


helpless, disoriented? It is thus that Maya has blindfolded us and 
consigned us to this world. 


To go back to the story. A man comes up to the blindfolded 
Person, removes the bandage and tells him how to go to Gandhara 
Now he is free from sorrow and fear. He arrives at his destinatio? 
as directed by the man. The Chandogya Upanishad says that, like 
the blindfolded man in this story, we too will find our way back t0 
our home with the advice of the acharya, that is we will return © 
the Paramathman, the “‘ place”’ we started from. 
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Sankara Bhagavadhpadha, famous as ‘‘Jagadguru’’, speaks 
again and again about the importance of the guru. He asks: ‘‘What 
does it matter if a man is important in many ways? Of what use is it 
if his mind is not bound to the lotus feet of his guru?” Sankara 
repeats ‘‘tatah kim?’’ (of what use?) four times: ‘‘Tatah kim?”’ 
“Tatah kim?’’ “‘Tatah kim?’’ ‘‘Tatah kim? ”’ In fact, in the hymn 
to the guru (it is in eight stanzas and is called Gurvastakam) he asks 
the question four times at the end of each stanza - so altogether 
thirty-two times. 


Finally, before shuffling off his mortal coils. Sankara imparts 
his upadesa through this sloka: 


Sathvidvan upasrupyatham 
Pratidinam tatpaduka sévyatam 
Brahmaikaksharamarthyatam 
Srutisiro vakyam samakarnyatam 


-‘‘Upadésa - Panchakam”’ 


It means: ‘‘Choose a noble (sattvika/ vidvan as your acharya. 
Worship at his feet every day. Be advised by him on the Pranava 
mantra (AUM), on the Mahavakyas of the Upanishads.’’ (With 
regard to the injunction of performing Puja to the gurupada, the 
lotus feet of the guru, even now worship of the lotus feet of 
Sankara Bhagavadhpadha is performed every day without fail, at 
the Kanchi Mutt) 


The mention here is about the sanyasa-guru who initiates his 
disciple into sanyasa. It is in the samyasasrama that one seeks a 
householder guru and learns the Vedhas and the duties laid down 
by the sasthra from him and through the subsequent stages one 
comes to the last asrama, that is sanyasa: such is the advice of 
Sankara. 

First let us consider why there should be Védhic karma. The 
message of Pranava and the Mahavaky as emanating from the guru 
must lead one to the ultimate human goal of Moksha and for this 
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one’s mind must be kept in control and tranquil. It is no Us, 
listening to the guru without the mind being fully integrate, 
within. The seed sprouts when it is sown in a field that has been 
well ploughed. We listen to countless religious and philosophica 
discourses, we read the Giíā and other scriptures. Why then do w 
still experience sorrow? Why do we not become illumined wit 
Jnana It is because we listen to religious discourses or read th, 
scriptures without cleansing our chitta or consciousness that we dy 
not attain the everlasting fruit thereof. 


The Acharya says in the beginning of his upadésa: ‘‘Devot 
yourself of /sward, performing Védhic karma again and again, 
Without caring for reward do it as worship of Bhagawan.’ He says 
so to show us the means of achieving mental tranquillity and purity 
of consciousness (chitta-suddhi). The mind must be ploughed by 
Védhic karma. That is the foremost requirement. Should we nol, 
after the ploughing, water the field, that is the mind? Such an actis 
bhakthi or devotion. It is bhakthi that waters the heart. One mus 
be devoted to /swara and to one’s achdrya. If we are devoted ti 
our guru our mind becomes serene. If we read something before 
our elders or before other great men or if we listen to them, a 
impression is made in our mind. It is so because our mind become 
calm in their presence. It is not so in a club or a library: what we 
read or listen to there is not retained. If the mind is moistened by 
devotion to the guru the fruit thereof is immediate. That is why W° 
must seek the advice of, and inspiration from, great men and leat! 
from a guru. We read so much. Even so aJnana or ignorance is 0 
dispelled from the mind. We have to go to the place where our vel 


of ignorance will be removed and Jnana will arise. It is the pla“ 
where the acharyais present. 


During the brahmacharyasrama we must learn the Vëdhë 
from a guru in order to cleanse our consciousness. During tht 
asrama of the grihastha or I missing we must observe the Tite 
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according to the Vedhas and remove all impurities from our minds. | 
Having done this we must learn the Mahavakyas from a guru who is | 
a sanyasin. In this way what one learns germinates and grows. In | 
other words the jiva unites with the Brahman. To find the way for | 
this goal we need the guru both at the beginning of our quest and at | 
its conclusion. | 


It is for this reason that devotion to the guru is universally 
extolled. 
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GURUKULAVASA 


e state or government (in a monarchy or whatever) j, 
A bated to ensure our well-being during our mundane 
existence. The raja was installed in order to protect the virtuous 
and the innocent from the wicked, to make sure that the weak did 
not come to harm from the strong. The function of the raja was not 
only giving such protection to the people but providing them 
conveniences and amenities for their worldly life. (Nowadays, we 
have the ministry or the cabinet in his place-let it be whatever.) In 
return for the protection and facilities provided by the raja, we 
served him and paid him various taxes. 


This world is not eternal. We must ensure ourselves a place 
in another world that is eternal and imperishable. Six wicked 
‘people,’ 
kama, krodha, lobha, moha, mada, matsarya (Desire: anger or 
wrathful passion; covetousness; delusion; rut or lustful passion; 
jealousy or spirit of rivalry.) prevent us from attaining this eternal, 
imperishable world. We will attain this everlasting world only if we 
protect ourselves from them and advance ourselves through 
devotion, meditation and knowledge. Although this eternal worlt 
is within us, reaching it is an extremely difficult task. Just as to live 
happily in this world we need a raya (or a ministry), to go to the 
other world, which of course is the inner world of the Athman, We 
need an acharya. It is not enough to live well in this world. Indeed: 
it does not matter at all that we live well here. But after deparlint 
from this world it is imperative that we arrive at that other eternal 
world without having to return to this world again. 


six strong ‘‘people’’ (that is six evils personified) - 


We must discover a way to attain this imperishable othe! 
world even during our life in this perishable world. Indeed we m™ 
prepare ourselves for it right from the beginning of our life 
Initiation into the brahmacharyasrama from childhood itself wW“ 
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for this purpose and that was why the child was made to live with 
his guru. 


This does not mean that a student was taught from his 
childhood itself that this world is unreal, that the Paramathman 
alone is real. Nor does it mean that he was turned back from this 
world. It is true that in gurukulavasa he was taught the science of 
the Athman, Athmda-vidya. But it is not to be understood that the 
young student was asked to turn away from worldly life. Many arts 
and science (including sciences known to modern times), poetry, 
drama, etc. were taught in the gurukula. Our forefathers knew that 
in the great drama of this world there were stages like the bud 
growing into a flower, the flower becoming fruit and the fruit 
ripening and mellowing. There were rare cases of individuals 
becoming Jnanis in childhood itself, and becoming engaged in 
meditation, but the vast majority had to ascend to a higher life step 
by step. 


One must be helped to ascend in this step-by-step process 
and not allowed to descend. That is the basis of the system of 
asramas: after brahmacharya, Grhasthasrama (householder’s 
stage) during which the husband and wife live together and 
procreate children, then vanaprasthasrama in which the couple 
leave the household with a certain degree of detachment from 
family life but without abandoning the Vedhic rites and, finally, 
the sanyasa is akin to that of the flower naturally becoming a fruit 
and ripening. 

One cannot forsake worldly life at the start itself. But, at the 
same time, the eternal life of the other world should be kept in 
mind. It does not matter that a man does not rise to heights all at 
once, but he should not, all at once, tumble down to the depths 
also. That is why he has been shown the path by the 
Dharmasasthra: whatever the stage of his life, whatever the asrama 
in which he is, he must reflect upon the Self or the Athman. He 
must cultivate love of ward, learn to conduct himself virtuously 
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and be helpful to other. From the beginning itself the seed MUSt he 
sown for the ultimate goal of life. Only then will a man (though he 
may not at once dedicate himself to the ultimate goal) try to rise 
through gradual steps instead of descending to a lower level even 
while leading a worldly life. It is for this reason that during thy 
brahmacharyasrama itself he is taught the Védhas and the 
Upanishads. This does not mean, though, that he must 
immediately put his lessons into practice, reflecting upon the 
Athman and trying to become a jivanmukta. 


The knowledge gained in the brahmacharyasrama is like a 
bank deposit. It is enough if the students gets an interest on it until 
he reaches the age when he mellows and becomes a mature person, 
He may, in good time, withdraw the entire deposit. The important 
thing is he must make the deposit in the early years of his life so as 
to ensure a long period of interest. Otherwise he will become 
useless because of the temptations of youth, the urges of middle 
age, the ups and downs of life and the disabilities of old age. 


Just as today boys and girls receive in schools and colleges 
that type of education which helps them to earn a livelihood, in the 
old days also a trade or occupation was taught. However, the 
education then did not stop with teaching an occupation; along 
with that students were taught Adhyatma-vidya, the lessons 
relating to the Athman. Today, people are taught only the means of 
filling their belly and not taught anything to improve their moral 
conduct and to raise their Self. But in the old days the goal of the 
other world, dharma and morality were kept as a firm basis of 


education and, at the same time, the students were taught ways of 
earning their livelihood. 


A boy was not, without paying any regard to human nature, 
all of a sudden bound to the way of the Athman or to a life of 
resignation in his childhood itself. Nor was he abandoned to a life 
of recklessness and irresponsibility. With sympathy and with 
understanding of human nature, the asramas have been 5° 
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arranged, and the dharma appropriate to each asrama has been so 
fixed, as to conform to human nature. At the same time, care has 
been taken to ensure that the Athman is not rendered futile. 


One gets to know this (the wisdom of the division of the 
asramas) from the words of Kalidasa. First, ‘‘Saisavé 
abhyastavidyanam’’. The poet says that one must start learning 
vidya in childhood itself. One must study the Vedhdas and the 
Upanishads, etc, during these early years. That is the age when an 
impression is easily made on the mind. But this does not mean that, 
for the sake of learning everything, one should plunge into a 
reflection on the Self and a life of meditation, that one should run 
away from life. Next Kalidasa says: ‘‘Yauvané vishayaishinam. ’’ 
During youthfulness one must experience the joys and (sorrows 
too) of family life (householder’s life). There is no suggestion here 
yet that the happiness of family life is in reality unhappiness. 


One thing must be remembered: the disciplined life of 
brahmacharya led by a student in the gurukula, the knowledge of 
the Védhas and the Upanishads, etc. gained then, all this will keep 
him in check, prevent him from abandoning himself entirely to 
carnal pleasures. Grhasthasramais also the time when a man earns 
money and acquires good to some extent. But the desire for wealth 
will not grow into greed. The education he received during his 
brahmacharya will again ensure that he does not deviate from the 
path of dharma. Also the performance of Védhic rites and yajrias 
and the study of the Ved/as will keep him disciplined and protect 
his chitta or consciousness from changing for the worse. 


(What is said above applies to Brahmins. But, whatever your 
caste, your chitta will be cleansed by doing your allotted work, by 
leading a life free from greed and jealousy and by dedicating 
yourself to /swara.) 

““Dharmaviruddho bhiatésu kamosmi,’’ so says the Lord in 
the Gita. The sasthra themselves accept that certain natural urges 
must be satisfied in youth, without violating dharma and without 
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detriment to moral conduct. In due course and with the increasing 
strength obtained from religious observance, passions like desir 
and anger will begin to wane on their own. 


Next a man is on the threshold of old age. ““Vardhake 
munivrttinam’’, says Kalidasa about this stage. When old age 
approaches a man must receive advice from munis and othe; 
ascetics, efface his desire and engage himself in meditation of the 
Lord, practise austerities and reflect upon the Athman. (The state 
in which all desires have ceased is called ‘‘viragam’’ o 

“‘vitaragam "’). The man then must meditate long on Bhagawan and 
practise austerities and contemplation of the Self. During 
vanaprastha he must leave his home and children to live in the 
forest with his wife, and no one else, a life in keeping with the 
teachings of the Vedhas. The wife is a helpmate in this life of 
Védhic discipline - she is not meant for the satisfaction of his 
carnal pleasure. Then the final stage - ‘‘Yogendnte tanutyajim” 
that is relinquishing Vedhicrites, the man becomes a san yasin. He 
shuffles off the body without the least sorrow, embracing death to 


be inseparably united with the Paramathman in the state of 
supreme bliss. 


Where was the foundation laid for that Moksha of surpassing 
bliss? The answer is “‘saisave abh wastavidyanam ’’- it was laid 
during childhood. The moral foundation laid during the time will 
stand a man in good stead all through his life. It helps him to attain 
the goal he had been taught as a child, the goal shown by the 
Upanishads, that is the union of the Jiva with the Brahman. 


Discipline and good conduct must be enforced during 
childhood itself. What is the first trait of disciplined good conduct! 
Panivu. (A Tamil word meaning humility) and modesty - these at? 
necessary for a man to advance in good conduct. The effacemet 


of the ego (ahamkara) is essential to humility. And humility is 
fountain of good conduct. 
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More important than medicine is pathya (literally that which 
is liked), that which is good for the body during treatment. More 
important than the medicine called education is the pathya of 
humility. In the old days it was humility that was regarded as the 
foremost quality of the student. Indeed the student was called 
vineyan. It was to acquire this quality of humility that he was sent 
to an acharya to live with him in the gurukula. After his upanayana 
was performed (in common parlance the sacred thread ceremony) 
the student was sent to the gurukula before he was eight years old. 


What is upanayana? ‘‘Nayana’’ means the act of leading. 
(A blind man is led by another. From this one may learn that it is 
the eye, the nayana, that leads one. That is how it got the name 
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‘“nayana’’.) ‘‘Upa’’ means ‘‘near’’ ‘‘Upanayana’’ means “‘leading 
near’’, leading towards the guru. Upanayana thus is a ceremony 


preliminary to taking the student to the gurukula. 


The child playing about as he likes enters the asrama with a 
sense of responsibility and discipline. (‘‘Asrama’’ here does not 
mean a dwelling made of leaves but a stage in life.) This first stage 
in life is called brahmacharyasrama. In this the guru is all- 
important. In the final 4srama of sanyasa another guru will come 
into his life. The other guru will sever the sacred thread that he 
now wears. This second guru will be a sanyasin and he will help his 
disciple to realise through actual experience the Upanishadic goal 
of the Braman. The lineage of gurus (guru-parampara/ to whom 
we pay obeisance consists of such teachers who were Sanyasins . 


The guru under whom we became qualified to seek the 
second guru in the final stage was the one who taught us all vidya-s 
during the brahmacharyasrama. This first guru need not be a 
sanyasin like the second one. He is usually a householder. The 
second guru is called a Brahmavid (one who knows the Brahman) 
and the first guru a Vedhavid (one who knows the Vedhas). The 
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Vedhavid too has knowledge of the Braman but has not actually 
realised it. He too has to seek a Brahmavid, after renouncing hig 
life, to attain the Brahman. 


All this does not mean that the first guru is inferior in any 
sense. He lives according to what is proper to his asrama. If the 
student is to become humble this guru must be such as is capable of 
inculcating humility in the disciple and his life must be such that he 
naturally earns the student’s respect. He must not swerve from 
Védhic observances and must be strictly attached to dharma, 
While being strict in correcting the conduct of his pupil, who has 
come to him leaving his home and parents, he must also have 
affection for him. Like vineyan the student has another name 

“antevasi’’ which means ‘‘one who lives with’’. Just as 
“upanayana (leading near) means ‘“‘leading near the guru”, 
“antevasi’’ (living with) must be taken to mean ‘‘one who lives 
with the guru’’, ‘‘Strictly speaking ‘‘ante’’ does not mean ‘‘with or 
by the side’’. It means ‘‘in’’ or ‘‘within’’ in the same way as it 
means in the words in antaranga”’, “‘antaratman’’, ‘‘antaryamin”’. 
The ‘‘anta’’ here means ‘‘in the mind’’. The acharya must, in 
keeping with this meaning, harbour the student in his mind so to 
speak, which suggests that he must have deep affection for him. 


The acharya has a great responsibility towards his student. If 
he does not fulfil it. he will himself come to great harm. Teachers 
nowadays say: ‘‘What does it matter whether or not the student is 
doing well? We get our salary. That is what really matters.’’ Those 
who conducted the gurukula in the old days could not have the 
same attitude because the guru-sisya relationship was not 
governed by anything like a business contract. Indeed, education 
today is one step worse than what is implied by the phrase 
“business contract’’. In business, if you pay a price, you mus! 
receive something in return for it. Now the teacher is not bothered 
by the failure of his student who has paid his fees (that is the price): 
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In contrast the achérya who conducted the gurukula in ancient 
times shouldered a great responsibility. What was that? 


‘‘Sisyapapam gurum vrajét,’’ so proclaim the law-books 
(niti sasthra). It means that the sin committed by the student 
attaches itself to the teacher. The guru imparts not only learning to 
his disciple, he takes the responsibility upon himself to ensure his 
discipline and good conduct. If he does not discharge this 
responsibility there is a penalty to be paid for it. If he cannot make 
his student meritorious and if the latter commits a sin it passes on 
to the guru because of his failure to correct him. 


If the wife is guilty of lapses the sin thereof attaches to the 
husband who has failed to lead her on the path of virtuous conduct. 
Similarly, if a citizen commits a wrong in the affairs of the nation, 
the sin thereof is visited upon the king for his failure to correct 
him. If the king himself commits an improper act or sin his 
purohita who has failed to correct him will have to suffer the 
consequences. The niti sasthrd thus invest the husband, the king 
and the acharya with an awesome responsibility. 


Raja rashtrakrutham papam rajapapam purohitam 

Bhartaram sthrikrutham papam sisya-papam gurum vrajet 

The husband is not to exercise authority over his wife by 
creating fear in her, nor is the king to rule over his subjects by 
creating fright in them. It is the same case with the guru-Ssisya 
relationship-fear has no place init. The husband, the king and the 
acharya have to care for those under them and have the duty to 
ensure their good conduct. If they fail in this duty they will incur 
the sin for the wrongs committed by those under them (that is the 
wrongs committed by the wife, the subjects of the king and the 
student respectively). 


“«Sisyapapam gurum vrajét. ’’ How would have the guru, who 
understood this law, conducted himself in the past? He would have 
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made himself strong within so as to be able to correct the 
behaviour of his student. Which means the preceptor would have 
been an exemplar and shown the right path to the student by 
following it himself. In the Zaiftiriya Upanishad the guru tells his 
disciple: ‘‘Asmakam sucaritani’’ (Follow our own example of good 
conduct). The student (a /iva) must be entrusted from his 
childhood itself to the care of such a noble teacher. 


In those days the father in every family was learned in the 
Vedhas and the sasthras. Even so he entrusted his children to the 
care of a guru instead of teaching them himself. Why? The father- 
son relationship is such that there is the risk of the son being given 
too much freedom. The father is likely to spoil the child with his 
excessive fondness. The son, because of the freedom at home, will 
live without being disciplined and without a sense of humility, 
What use is education without the basic quality of humility? Or, 
for that matter, any learning? 


When you read the Upanishads you will realise this. 
Bharadvaja was a great man, But his son Sukésa goes, samit in 
hand, looking for a guru and eventually finds one in Pippalada. The 
Prasnopanisad begins with this story. 


“Samit’’ means sticks or twigs (for the sacred fire). Gurus i 
those days were easily pleased by this gift of samit because it was 
an important requirement for sacrifices. There are many other 
examples like that of Sukesa. The Chandogya Upanishad speaks 
about the brahmacharin Svetaketu. After receiving _ his 
vidyabhyasa from his father he goes to the court of a king. There 
Pravahana asks him questions on various subjects. Svetakelu's 
unable to answer any of them. This story seems to sugges! 
indirectly that it is not enough to be taught by one’s father. 


Humility is not easily acquired. Indeed from another story of 
Svetakétu we learn that the more one is educated the more does 
one’s ahamkara increase. ‘Aha, I am a man of knowledge,” ™ 
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would be inclined to boast thus. This story also appears in the 
Chandogya Upanishad. Svétakétu learns at the feet of various 
teachers for twelve years and returns to his father feeling proud 
about his knowledge. Now it is his father who curbs his pride. He 
questions the son on Brahma-tattva (the Reality of the Brahman). 
The son realises that he knows nothing about the subject and, in all 
humility, requests his father to give him upadesa. 


One purpose of gurukulavasa is instilling humility in the 
pupil. That is why children were sent to the gurukula to live and 
study away from their homes. Nowadays, the student is sent to the 
hostel but what do we see? His behaviour in the hostel is even 
worse than it would be were he to grow up in his home. If such was 
not the case in the old days the reasons were: first, the exemplary 
life led by the master himself; second, the rules that the 
brahmacharin had to observe. Of the latter, particular mention 
must be made of bhikshacharya which means begging for alms 
(begging for one’s food). Immediately after a boy’s upanayana his 
father exhorts him, ‘‘Bhikshacharyam chara”’ . In effect it means. 
“Give the alms you have collected to your guru and learn to 
observe the rule of subsisting on the share he gives you’’. Even ifa 
man was the owner of many acres of land he had to send his son for 
gurukulavasa with its rule of bhikshacharya. When the father says 
to his son. ‘ ‘Bhikshacharyam chara" ’, the latter, who has just been 
initiated. Should reply, “‘Bādham”’, which means “‘I will do so”. 


However rich his father, during gurukulavasa, the student 
wore a kaupina (loin cloth) and went begging for alms, saying on 
the doorstep of each house he visited: “Bhavati bhiksham dehi” 
(Lady, give me alms). What was the purpose of such discipline? It 
was to check the student’s ahamkara and prevent him from nursing 
the feeling of pride in his learning. The purpose of 
“ bhikshacharyam’’ was thus to help the student to reap the real 
fruits of education by instilling humility in him. 
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The student would hand over the alms he had collected to his 
guru. The guru in turn would hand it to his wife for it to be Cooked 
(Cooked-food is also given as bhiksha). The guru had to feeq his 
students. If they student were to eat at home and go to school or 
college he would tend to ignore his teacher. But if he were to be fed 
by the teacher he would be obedient to him. The alms brought by 
the students would be enough to maintain the guru and his family, 
But, according to the code of gurukulavāsa prevalent then. It was 
not to seem as if the student fed the teacher. It was to be the other 

way round. 


The brahmacharin could have his fill. But he did not eat 
merely to satisy his palate or to eat the sort of food likely to affect 
adversely the betterment of his Self or Athman. Today, in the 
hostel, the student is free to eat what he likes and his mental 
development is affected. In gurukulavasa the teacher would not 
feed his students food likely to do harm to their mental and 
spiritual development. 


Normally, it would take twelve years to study a Vedha, its 
Angas and other subjects. That means a child who started at eight 
years would live in the gurukula until he was twenty. At fourteen 
or fifteen years of age a boy’s mind is awakened to new feelings o 
urges. In Tamil this age is called “‘kalaiparvam ’’ - that is the time 
when the boy would want to break free like a bull and roam at will. 
When the student does bhikshacharya during this time under ® 
guru - a guru who is serene by nature and full of affection and o 
exemplary conduct - his senses will be under check and he wil 
acquire Brahma-féjas (Brahminic lustre). 


But to impose the discipline of gurukulavasa and 
bhikshacharya on the student at the very time his urges manifest 
themselves would be to invite unfortunate consequences. when 
you try to raise the banks of a river at the time of a rising flood, th? 
river banks as well as the men trying to raise them will be swep! 
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away. That is why our sasthrd enjoin the parents to send their sons 
for gurukulavasa when they are still children of eight years old. 
Before kama disturbed his mind, it would be imbued with the 
Gayatri and would begin to get purified and illumined by the 
mantra. The other rules of the brahmacharyasrama would further 
teach the student humility and discipline. He became a true 
brahmacharin, not one merely in name. 


I said earlier that, just as there is a king (or state) concerned 
with life in this world, there is a guru with regard to the conduct of 
the other world. I also mentioned that in the sanyasasrama, the 
guru shows the disciple straightaway the path to the other world. 
The vidyabhyasa-guru, who lays the foundation of the pupil’s 
education in the beginning, is as important as the second guru. Do 
we not serve the king or the state? Do we not pay taxes? In the 
same way we must serve both the first and the last acharyas. We 
must pay them a dakshira. We cannot receive a benefit from 
anyone without giving him something in return. Whatever the 
commodity received. We must pay its price if it is to remain with 
us, if it is to be enduring. The sanydsa-guru does not have to be 
paid a big dakshina and serving him is more important. The guru 
who teaches you in the beginning /vidyabhyasa-guru/ must be 
served and paid a dakshina too. He has a family to look after. The 
food brought from bhikshacharya would not be a sufficient 
dakshinā. The vidyabhyasa-guru performs sacrifices and other 
rites. So the materials needed for them must be given in the form of 
dakshina. 


Nowadays the student pays his fees during his education, 
with the result that he feels a certain pride in the fact that his 
teacher is maintained out of the payment he makes. This results in 
diminished devotion and respect for the guru. It is laid down in the 
sasthra that a student must pay the dakshiza asked for by the 
teacher on completion of his studies in the gurukula. Although it is 
not possible to compensate the guru for the education he has 
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imparted, the student can, to the best of his ability, serve him in 
addition to offering him a dakshiria. 


So long as the student was quiet by nature and humble hy 
progressed in his vidya. To disturb his mind and arouse his feelings 
and urges there have appeared today the cinema, story books and 
other diversions. 


The student today does not go through the brahmacharya 
stage without his mind being aroused by kama and other passions, 
He has another enemy to contend with and it is anger: it creates 
instability of mind. Today’s political parties inflame his anger right 
from his days of schooling. Tranquillity and humility are absent 
from the life of a student. And because of his ego and sense of pride 
there is no development of true vidya. 


If the boy is coached at home by a tutor it amounts to his 
being the yajamana (master) - that is the teacher is as good as the 
student’s servant. This feeling of Pride that the student is the 
yajamana is at the back of his going on strike in college or hostel. 
Worse, he even beats up the warden and the professor. The reason 
for this is that they receive their salaries out of the fees paid by 
him. In gurukulavasa dakshira was given on the conclusion of the 
course of studies. The psychological insight of our forefathers in 
such matters was remarkable indeed. After spending many years 
with the guru in a relationship of affection, the student asked 
himself with feelings of gratitude: ‘‘What can I give the guru? Is 
there anything that I should not give him?’’ 


Some gurus have asked their students to fetch the ear-rings 
of Indrani as dakshind or a jewel guarded by a snake, but such 
gurus were few and far between. Those who demanded such 
seemingly impossible types of dakshirā knew the capability of 
their students and indeed, by making such demands they felt they 
were honouring them. Usually no guru asked for a dakshina out of 
greed. Most gurus were easily pleased with what little they 
received. 
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Tadviddhi praripaténa pariprasnéna sevaya 
Upadekshayanthi të Jnanam jitaninah tattva-darsinah 


so says the Lord in the Gita (Chapter IV - 34) “‘If you wish to know 
the truth of the Paramathman you must seek such masters as have 
an awaraness of It themselves. Serve them in humble reverence. 
Learn from them by questioning them again and again. If you 
conduct yourself in this manner you will surely receive 
‘‘manopadeésa. ’’ Since this deals with the seers of the Ultimate 
Reality no mention is made of dakshina. Only service to the master 
is mentioned. In the Taittirīya Upanishad it is stated clearly that 
“after completing your education you must give the guru the 
dakshina that is pleasing to him” (“‘Acharyaya priyam dhanam 
ahrtya’’). This does not mean that the guru was avaricious and 
demanded a big sum. If the student was judged by some criteria, so 
too was the guru. 


The Taittiriya Upanishad contains the guru’s upadesa or 
exhortation as the student returns home on completing his 
education. This is described in jest as the convocation address of 
the Upanishadic period. It says: “Speak the truth. Conduct 
yourself according to dharma. Do not abandon the study of the 
Vedhas (it means no one should abandon the occupation that is 
based on his svadharma). Since this Védhd-Dharma is to prevail for 
all time, become a grihastha or householder; procreate children 
and bestow on them the treasure of the Vedhas (or hand down the 
occupation in keeping with the Vedhas for the welfare of the 
world). Never forsake that which is to be performed in honour of 
the dévas and the pitrs (ancestors). May your mother be your 
deity. May your father be your deity. May your preceptor be your 
deity. May your guest be your deily. Perform actions that are not 
contrary to what is laid down in the Vedhas. Having said all this the 
guru goes on: ‘‘Conduct yourself in accordance with the virtuous 
manner in which we conduct ourselves. Do not deviate from this 
path.” 


From this it is clear that the guru must have been a man r 


exemplary character. 


Since pointing to his own conduct as an example to he 
followed would be construed as vanity, the guru, immediate) 
after giving the above advice, tells his student how to condu 
himself before Brāhmins superior to them (that is superior to the 
gurus). This is to emphasise the fact that the acharya must posse 
the very humility that he holds up as an ideal to be followed by his 
student. We must take it that the teacher who gave such advice wa 
himself a man of the highest qualities. 


If doubts arise in the mind of the student about what he 
should do or how he should conduct himself (in any situation) the 
teacher exhorts him to follow the example of others. Who are 
these ‘‘others’’? “‘Those who have the capacity for thorough 
inquiry into subjects and form clear views, those who go along 
with what is laid down in the sasthra, those who are not subject to 
the dictates of others and are not addicted to carnal pleasures ant 
are adherents of dharma. Live like them, live like those men who 
are well versed in the Védhas and who are devoted to the inward 
life.” 

You must take from this that the acharyas themselves 
possessed the qualities about which they spoke. The student had 
all these years lived with his teacher in the gurukula and was 
familiar with the manner in which the latter had lived. Now he was 
leaving him and going home. He must continue to conform to the 
same discipline and the same virtuous way of life after leaving th? 
gurukula. This is what the Upanishadic acharyd told the student: 
The life-breath of gurukulavasa was the devotion the discip!? 
formed for the guru who was himself an exemplar of all the noble 
qualities mentioned here. Guru-bhakthi is the source of th? 

student’s humility. It is through devotion to the guru thal he 
conquers his senses. The subsequent reward he obtains by g0% 
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step by step ahead in his devotion to the Lord and the advancement 
of the Athman - the inspiration for all this is guru-bhakthi. 


It matters little that the guru does not have such qualities as 
inspire devotion. The young student as he is being taken to such a 
guru must be told: ‘‘He is your guru. He is like God to you. “‘The 
boy must be made to observe bhikshacharya and he must eat the 
food given by the guru out of his (the student’s) bhikshd. If this is 
ensured, devotion to the guru will naturally grow in the studen’ts 
mind. Ifa pupil receives education in this way, with devotion to the 
guru, it will be beneficial not only to him but to the world. It will 
also mean an end to the sort of indiscipline that we witness today. 
The present trend in education is contrary to the ideal I cherish. 
I have been pondering over the question whether the system of 
gurukula education could somehow be revived. 


Let me express my wish here. Children should live and study 
in a gurukula and observe bhikshacharya at least for one year. 
Parents should agree to children setting apart one year thus and 
this one year could be regarded as the period lest due to failure in 
the annual examination. Gurukulavasa over a period of twelve 
years may perhaps be altogether unacceptable to you. That is why 
I propose only one year’s gurukulavasa for your children. The 
rewards will be considerable even though the stay in the gurukula 
is only for a short period. Though I said that this period of absence 
from the ‘‘regular’’ school could be taken as equivalent to losing 
one year due to failure in the annual examination, in reality there is 
no loss or waste at all. 


In one year of gurukulavasa and bhikshacharya the student 
will acquire the keenness of intelligence equivalent to what he will 
otherwise take three years to gain. Within the next one year he will 
earn a ‘‘double promotion’ ’, thereby finding compensation for not 
having gone to the regular school for the short period. Also as a 
result of staying with the guru for one year he will have learned 
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good habits like bathing in the morning. performing sandhyà. 
vandana etc. - habits which will become part of his life thereafter, 


These days you send your children away for a month or, 
fortnight for their scouts camp. I ask you to agree to similar by 
longer stay away from home for your child. Let him live for one 
year with an acharya observing bhikshacharya. He will learn many 
a good habit during this time and learn also to be disciplined - all as 
a result of guru-bhakthi. 


We need a social awakening to create an order in which the 
teachers will be happy to keep their student in their homes and 
teach them. This awakening will similarly induce parents to send 
their children to live with such teachers. I ask for your help in this 
matter. The well-to-do must contribute to the education of 
children of poor families who cannot afford to pay a dakshina 
Poor parents are more likely to send their children for 
gurukulavasa. To help them, small groups consisting should read 
as people or so could be formed. By this I do not mean that there 
should be no “‘establishment’’ of any sort at all for the purpose. 
But there is no need to wait hoping to carry out the scheme on a big 
scale. We must act right away, starting with what we can do now. 
What is important is that we take a personal interest in the matter 
and do our best. Such an attitude is the need of the hour. 


We have come to such a pass that the more people are 
educated the more atheistic they become - and the mor 
indisciplined. They also deviate further from the conduct enjoined 
by the sasthra. Inculcation of devotion to the guru is the only 
means of changing this state of affairs. Let us inspire guru-bhakthi 
at least as an example, an example that will be like an exhibit in? 
museum. Devotion to the guru is cultivated only through the 
gurukula system of learning. 


Until the previous generation, at least music was taught 
according to the gurukula tradition. Now, the gurukula system 
does not obtain even in music. 


We must exert ourselves to the full for the reintroduction of 
the gurukula system. We should not wait for others to join us. If 
we are sincere in our efforts at least some ten students will benefit 
from our work. Devotion to /sward-and devotion to guru to sustain 
the devotion to /sward for all time - must be kept unwavering so 
that the well-being of mankind is ever assured. 


QD aa wp 
gs aw of 
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SURRENDER ABOVE ALL 


have spoken at length about the qualifications essential for a 
Tews Character and bhakthi are important among them whether 
he is the guru who is the disciple’s first teacher, that is a Védhavid, 
or the guru who is a Brahmavid and finally imparts the knowledge 
that unites the Athman with the Paramathman. I also said that the 
guru who points to you the path to the other world must be like 
Iswara visible (pratyaksa) and that his chitta and mind must not be 
unsteady in the least. Besides he must be a great jnanin, must be 
compassion personified, and must be utterly pure of heart and 
mind. If you find such a guru. I further said, you do not need even 
Iswara. 


But one wonders whether it will be possible for everyone to 
find either a vidyabhyasa-guru with the qualifications mentioned 
here or a guru possessing the qualities of /swara to give the 
ultimate upadesa of Athma-vidya. The sasthra proclaim that if a 
man has burning desire to be pure, the Lord himself will send hima 
worthy guru. /swara himself became a guru for Manikkavachakar 
and gave him upadésa sitting under the kurunta tree. In his 
Tiravachakam, Manikkavachakar himself has referred to this ina 
number of passages. Even if we are aware of such instances of the 


Lord’s concern for us we are uneasy in our mind about finding a 
worthy guru. 


Suppose the guru we seek and find turns out to be a false 
teacher, what should we do? Or how can we make sure that ov! 
guru has a flawless character? We go to him as disciples, believing 
him to be pure of character - but what should we do if he appears 
to us to be different later? What is the assurance that we will not be 
disappointed if we accept another man as our guru? We are thus 
racked by doubts. There is so much wickedness in this world and 
you are misled by tales of slander. Even a guru of excellent 
character may be the victim of slander. But students who deperi 
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on such a guru are afraid that the slander might be proved true. 
«And what will be our fate then?’’ they ask themselves in their 
worry: 


What do we do in the event? The problem is not grave in the 
case of the vidyabhyasa-guru even though we expect in him 
qualities associated with men of the highest class. Since he is a 
householder there is no possibility of his being guilty of the sort of 
lapses that are likely to be a serious blot on the character of the 
sanyasa-guru. Also it is as a child that a student joins the 
vidyabhyasa-guru. At that time the young mind does not go into 
the character of people nor is it capable of judging them. If the 
impression is formed in the young mind that the guru is like /swara 
it will remain unerased because of the devotedness behind it. 


The problem is about the other guru whose function it is to 
purify our Self and help us to attain Moksha or salvation. How can 
we believe that he is a guru who is total or purna in all respects? 
What do we do when we come to know that he has shortcomings? 
We took him for our guru and if we leave him now in the belief that 
he is not a man of character, will it mean disloyalty to him? Will we 
be guilty of committing a sin? On the other hand, suppose we have 
gone wrong in thinking him to be a man lacking in character? 


I will tell you what I feel we should do when faced with such 
adilemma? (In my proposal to face the dilemma) I am withdrawing 
the statement made earlier about the qualifications required for a 
guru: I now ask you not to worry about these qualifications at all. 
Just as the young student has unquestioning faith in his vidya-guru, 
so too must the aged disciple have implicit faith in the guru who is 
to show him the path of Moksha. Never mind if others call such 
devotion blind faith. 

We felt the need for a guru and sought him. We went to him 
for refuge believing him to be pure of character and complete in 
every respect (purna/. When we came to him as a student we never 
thought him to be wanting in character or incomplete in any 
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respect. Had we thought so we would not have, in the first Place, 
become his student. Now that we have doubts about him, what qy 
we do? We may go seeking another guru, but we may be worrieg 
about finding him too. Morever, we will be gripped by a new fear, 
After becoming the disciple of the present guru how can we leayp 
him and go to another? Will it not be disloyalty or gurudroha, akin 
to a wife’s unfaithfulness to her husband? 


The only solution in such a situation, il seems to me, is not to 
worry about the guru’s qualifications. We looked for a guru, we 
found him and we sought refuge at his feet. Does it nol mean then 
that there is the hand of /swardin our finding such a guru? We may 
take it that way. Accroding to the sasthra, one must have faith in 
the fact that nor merely does /sward send us our guru, but that the 
guru himself is /swara. It is only when we regard our guru asa 
mortal that the question arises whether or not he has drawbacks, 
There is no such question if he is /swarda. Is there anything aboul 
Iswara that can be described as a fault? If there seems to us any 
such it means that there is something wrong in how we look at him. 
If our present guru is /swara himself there is no question of ow 
leaving him to seek another. After all, there is only one /swara 
And is it not ridiculous to go from one /swardato another /swarda? 


After we find refuge under a guru, we must serve him 
untiringly. We should not bother about what he is like and ow 
devotion for him must be unwavering throughout. If we do s0, 
Iswara himself will, through him, make us pure within and bestow 
Jnana onus. Whether or not the guru himself attains Moksha, W° 
will. 

The world will perhaps ridicule us for being devoted to ° 
guru of bad habits (The Paramaguru uses the word ‘‘dhiatra’’ here- 
meaning, among other things, a dissolute person). Never mind if 
does. Never mind if we come to lose anything. In the end we 
have the supreme recompense. Without caring for our own profi 
or loss and without caring for personal honour or dishonour, if we 
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surrender to someone in full faith. /sward will give us the supreme 
and ultimate gain of Athma-Jnana . What we regard as profit or loss 
is not in reality of an enduring nature but ephemeral in character. 
We may care for profit and loss in other matters. But we must go to 
the guru for refuge without caring for any gain or loss. 


Bhimau skhalitapadinam bhimirévavalambanam 
tvayi jataparadhanam tvameva alambanam guro 


If you fall from upstairs the earth will support you. If you fall 
from a tree the same will be the case. But if you trip over 
something and fall to the earth it will again be the earth that will 
support you. If you are guilty of disloyalty or if you are guilty of a 
sacrilege to /sward you may wash away the sin thus accruing to 
you by atoning for it before your guru. But if you are guilty of 
disloyalty to your guru there is nothing that you can do but atone 
for it before your guru himself. 


It is our duty to look for a guru. If we, in this quest, look for 
a great man it is because we want to feel assured about him for all 
time. But if we dedicate ourselves whole-heartedly to our guru 
without worrying about his qualities, it is immaterial who he is. 
One may go to the extent of asking, ‘““What is remarkable about 
our being devoted to a guru who is good in all respects?” On the 
other hand, if we submit ourselves to a guru even when he does not 
possess any good qualities, we will acquire maturity of mind. We 
should take it that /swara has brought us to such a guru, wanting to 
test us and make our mind steady. There is greater merit in being 
devoted to a preceptor who does not possess good qualities. If 
there is a fresh spring in the Mahamagha pond (in Kumbhakonam), 
even a white man will be ready to bathe in it. The test of real 
bhakthi is that, however muddy or dirty the pond, you will bathe 
in it thinking it to be a sacred tīrtha. We may test ourselves in this 
manner. 


If we want a guru, who is assuredly great, it is because we 
are too lazy to put our maturity of mind to the test. If our guru 1s 
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great it is not a matter of credit to us. Our devotion to the gury al 
also relevant here. Imagine that the Payjari or archaka in a great 
temple is not a man of good character. Do we, on that account, 
decide not to worship in it? True gain for us lies in our sense of 
dedication (to the deity or the guru as the case may be). Our meri 
is enhanced if we remain steadfast in our devotion to the guru even 
ifhe be not a great man. 


It is enough if we keep our mind under control, without 
letting it wander, and surrender to our guru. We sought the guru 
first in the belief that he would protect us. If we are steadfast in our 
devotion to him in any event and ever remain in an attitude of 
surrender to him, we will receive from him that for which we 
sought him first-and receive it as the grace of /sward. 
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ADHVAITHAM 


Wie is Adhvaitha? Of what use is it for us? Is it really possible 
for us to benefil from it or not? Does such a big philosophy 


remain just as a philosophy (concept)? Or does it really help us? 
Let us examine this. 


What is the meaning of ‘Adhvaitha’? It means ‘That which is 
not two’. However our day to day experience does not corroborate 
that there is no duality. We see thousands of other living beings. 
Why should we then say that there is no duality at all? If duality 
does not exist, how does it benefit us? 


Adhvaitha will help us attain what we seek. What do we 
strive for? We strive to see that all our difficulties are removed and 
our problems are solved. Is not all our work towards removing all 
our hardships and attaining comfort? Removing those hardships 
forever - that is possible through Adhvaitha. 


We work hard to remove poverty, hunger, bad reputation, 
conflicts, misunderstandings etc. However is there, a single place 
where such problems don’t exist? If one problem is solved, 
another pops up. To be happy forever is not possible based on our 
present efforts. Even then, we keep our efforts to remove our 
sorrows. Our worldly efforts provide a temporary happiness or 
peace. If we give medicine for one disease another rares its head. 
Adhvaitha is the permanent solution to remove such problems 
forever. We can get rid of hunger, disease, death, disrepute, 
conflict, anger, poverty - all of these and ensure that they do not 
recur again, through Adhvaitha. 


Why do we suffer? The reason is that we have things like 
poverty, hunger, poor reputation etc. If these don’t exist it will be 
good because, we will know no sorrow. But then all these exist; is 
it not? Ok, let us examine why these exist. What brings about 
these? Things such as hunger, disease and so on will be there so 
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long as the body is there. It is because the body exists, these exist, 
If this body goes, another body comes. This new body ti 
experiences hunger, thirst disease etc. That is, there are problems 
as along as the body exists. There is sorrow. Therefore if we Create 
a situation where there is no body, then all these problems will bẹ 


removed. 


We have several births. What is the reason for these births? 
Why is the body created? We have to experience the effects of ow 
‘Papa’ and ‘puriya’ from our previous births. The Aémd canno 
experience the effects of papa and punya. We cannot burn the 
Athma with fire. We cannot cool it by applying sandal paste, 
Therefore we need a body to experience our karma. Based on ow 
papa and purya God punishes us by giving us the body and also 
making us think that the body is ‘me’. /swara punishes us by giving 
us the body for the sins we committed. Therefore our sins are the 
reason for our body. We must contemplate daily that ‘If we do no! 
commit any sins from now on, there will be no body. Therefore we 
should not commit any sins’. 


What are the reasons for ‘Papa & Puriya’ (Sins & Virtuovs 
acts)? We want to desist from committing sins but we are not able 
to do so. If we want to stop a tree from growing, it is not enough i 
we cut away the branches. We have to fell the tree and cut out the 
roots. If we get white ants again and again on the roof of the hous’ 
is it enough if we treat the roof superficially? That is not goat 
enough. We will get white ants again in another part. Only if W 
remove the mother ant which gives birth to these white ants ca” x 
eradicate the problem completely. 


Similarly we must know the root cause of our sins 
eradicate that. What is the root cause for sin? Sinful acts are" 
roots for sins. Why do we commit such acts? We wish to ba“ 
something. We adopt short cuts to attain what we want. That pr 
sin. What it means is, the desire is the reason why we commit 4 g 
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If an object looks beautiful it creates a desire in our mind. If we see 
good things we get a desire to own them. We then get passionate 
about fulfilling our desire. That our senses recognize something as 
beautiful is the reason for the desire. 


So what is the outcome of everything I have told you till 
now? 


Our body is our punishment for the sins we commit. Sinful 
acts are the root cause for sins. Desire is the cause for sinful acts. 
Therefore only when we tackle desire which is the root cause of all 
our miseries, can we find a permanent solution to eradicate 
sorrow. How do we tackle desire? 


Vedhantha which is like a crown to the Védhas, shows us the 
right way to eradicate this sorrow. 


We have anger and desire towards only those objects that are 
separate and different from us. There is no anger or desire created 
in us, for ourselves. Therefore if desire is only towards things 
different from us, if we make those things also as ourselves, there 
will be no desire, is it not? If there is no desire, there will be no 
effort to do wrong. Therefore there is no sin. If there is no sin, 
there is no body. If that is not there, then there is no sorrow. That 
sorrow which we are unable to eradicate in spite of all our efforts 
throughout our lives, such sorrow is vanquished when we 
understand and accept that there is nothing ‘else different’ other 
than us. The view that says that there is no ‘duality’ is called 
Adhvaitha. 


If there is something other than us, and it is more powerful 
than us, it causes fear. If it is beautiful, it causes desire, 
aberrations in thinking. If there is no duality, there is no enmity, 
no anger, no fear. That which destroys duality is Adhvaitha. 
Upanishad says that fear vanishes if there is no duality. It says that 
the moment you think of something as ‘different’ (duality) from 
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you, you sow the seeds of fear. (‘Dwitheeyathvai bhayam 
bhavathi’ - Brahadaranyaka Upanishad) 


How can so many people who live in this universe be ong? 
How can we remove the ‘duality’? 


Vedhantha says that the things we sec in the world as being 
different as illusions (lies). It says that everything is swap 
Swarupa (manifestations of gwara). But that is not how we see jt! 
If iswarais everything, then what occurs/seems to us are illusions, 
If what we see is real (true), then ‘Iswara being everything js 
untrue. If what occurs/seems to us is true then there should be no 
difficulties or sorrow for us. Yet things do go wrong, we do face 
problems and sorrow. Great souls, Jnanis who experience 
Vedhantha are always happy without any sorrow or trouble; 
unlike us they experience no sorrow. Therefore what Védhanthi 
says is true. If that is so, that everything is Iswara must be 
confirmed. 


Adhvaitha says that the entire world is just one thing in 
reality/truth. All that we see are illusions (lies). The basis for al 
that we see is the only truth. 


Vedhanthd calls this truth as Athmd or Brahman; in commo 
parlance we call it as /sward. ( I am not referring to the difference 


that Brahman is without attributes - Mīrgurīa - and [swara is with 
attributes - Saguria- here) 


If everything is /swara then are we different? We too mus! 
submerge or dissolve ourselves into that /sward. Then there i 
nothing different (no duality). We see things as being differen! 
now. Being able to see everything as one /swara, is the true wayt 
see. If we are dissolved without duality (difference), good thing 
will occur. There will be no sorrow. Even in this world if two mindi 
are aligned into the same thinking then there are no conflict 
Likewise if everything becomes one as Jswarā there is no agitatio 
only peace prevails. That is when we become everything. wed 


not have a desire for ourselves. If there is no desire, there is no sin. 
If there is no sin, there is no body; we attain the wisdom (/nana) 
that there is no body even when it is still there. After this body 
perishes, there will not be another one. We will be one with 
‘advitheethaya ananda’ - a joy that is the only one and cannot be 
split. If there is no body, there is no sorrow. Adhvaitha is the 
remedy for this sorrow. Adhvaitha banishes duality. Adhvaitha is 
secing everything as God. Seeing things as they are is Adhvaitha. 


We go to sleep; we wake up after our sleep. During the sleep, 
sometimes we have dreams. Being awake is called the ‘Jagrat’ 
state. Dreaming is called the ‘Swapna’ state. Being fast asleep is the 
‘Shushupti’ state. Thus there are three such states. We are awake 
so that we can do work. We sleep so that we can rest after the hard 
work. I thought ‘These two states are enough, is it not? Why is 
there a dream state?’ Then it occurred to me that Iswara has 
created dreams as an example, to demonsirate that He is 
everywhere, He is the Adhvaitha Brahma, everything is a 
manifestation of the Athma. There is no other use for dreaming. 
That this world appears as so many things is like a dream. In our 
dreams we witness happiness and sorrow. Once the dream is over 
nothing remains. Even the body that we felt we had in the dream 
does not exist. What remains is the one who remembers that such a 
dream was seen. It is this man’s thoughts that appear as the various 
people and objects in his dream. Those that are present in the 
dream vanish once he is awake. Similarly if we wake up from our 
worldly dream, all the objects in the world will become an illusion, 
and what will remain is the knowledge of having seen them. That is 
called Adhvaitha. Seeing a thousand things is Dhvaitha — dualism. 
We are believers of Adhvaitha. Even then in our experience we see 
the dream of dualism. 


If we wake up from this state, that is the Adhvaitha state. 
Our elders have published various Adhvaitha Sasthras in the hope 
that one in a lakh (hundred thousand) of people might try to attain 
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that state, if we at least remember the concept of Adhvaitha, Itis 
not enough to know that Ganges flows in Benares /Kāsi), Ith 
important to buy a ticket, travel in the train spending sleepless 
nights, reach Benares, bathe in the Ganga and experience it. 


The Védhas say that Adhvaitha state is that where the mind 
and the words return without attaining it. 


‘Yatho vacho Nivarthanthé Aprapya Manasa saha’ 
- (Thaithriyopanishad) 


is what the Véedha says. If you cannot think of it with your mind, 
how will you know it? What is the meaning of this Véedhic 
statement? What is the meaning of saying that Adhvaitha Sathya is 
not something we can think of with our minds? If we can think of 
Paramathma and know Paramathma, then Paramathmd becomes 
an object to be known. If we say this then it would mean that the 
one who knows and the one who is known are different. This is 
incorrect. If we have a ‘Jivathma’ that knows and a ‘ Paramathma 
that is known, then it is ‘Dhvaitha’. If the one who knows and the 
one who is known become one, then it is Adhvaitha. That is why il 
is said that ‘The one who says that he knows the Paramathma does 


not know it; the one who says he does not know it, is the one who 
knows’. 


Yasya amatham thasya matham, 
matham yasya na Védha saha - (Kénopanishad) 


What does it mean if something is not known? It means thel 
something is different from us and it is not known. It i 
meaningless trying to show light by bringing another light. We do 
not need anything else to show light. Similarly ‘Brahmajnānā' 
‘Jnana’ that is Brahma is self illuminating. We cannot know it bY 
the limited knowledge which sees it as Jivathma’. Iswara Swarup? 
is knowledge (intelligence) manifest. In Tamil texts such ® 
Thevaram, Thiruvachakam, Thayumanavar Songs etc Isward js 
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referred to as ‘knowldege’ (intelligence - ‘arive’), ‘Knowledge- 
manifest’ (manifestation of intelligence - ‘arivuruve’) in several 
places. Since the one who is going to know it submerges himself in 
that knowledge, he cannot know it. 


It cannot be examined or thought of by the mind. Mind 
thinks because of it. Whatever the mind thinks of is an illusion. 
What makes the mind think is the only truth. 


Yan manasa na manuthe énahur mano matham 


(Kenopanishad) 


What we see in the dreams is an illusion. The intellect that 
sees it is the only thing that is real. This Athmd was the various 
things seen in the dream. When the dreams vanish we know what 
remains. Can the one who comes in the dream, know the one who 
dreams by his mind and thinking? Therefore if something is not 
separate we cannot know it or talk about it. That is why it is said 
that Adhvaitha Sathya is beyond words and mind (thinking). 


Therefore in conclusion what we have understood is this - 
‘There is only one truth. That is everything is /swara Swarupa. Itis 
because of Maya everything seems different. We must make 
everything into one. We must submerge ‘we’ into that one thing. 
We must read the sasthras to be able to do that. The tools for this 
are Sruthi ( Vedhas), Smruthi (Dharma Sasthras/, Puranas, Visiting 
Temples, Pooja, Social Service (helping others), Swadharma 
(following one’s own path)etc. We sacrifice so much for worldly 
things. We can sacrifice anything to attain the Adhvaitha state that 
will give us ‘eternal bliss’. Janaka is supposed to have said to 
Yagnavalkya who gave him ‘Jnanopadesa’ ‘I give you my kingdom 
of videha; I give you myself’ (Vedhahan dhadhami maam chapi 
saha dhasyaya - Brahadaranyaka) 


White ants keep appearing every ten days no matter how 
often we repair the roof. Only if we remove the ‘mother ant’ from 
the bamboo in the roof that it will not appear again. If wewereito 
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follow any of the things mentioned above, the body and Sorrow 
will keep appearing again and again. Only if we remove the Toot 
cause of all these æ the ‘Dhvaitha ant who is the mother ant’, that 
our desire for something, our anger and the birth of the body t 
experience these again and again, will be eradicated. 


Appaiya Dikshitha says that Bhakthi is an easy means tp 
attain this state. Every one should observe Bhakthi and attain this 
state (of Adhvaitha - the state of eternal bliss) 


QP aa wD 
Ja Ja ae 


HOW IS THE WORLD AN 
ILLUSION? 


ny people don’t understand Adhvaitha’s contention that the 

world is Maya, an illusion. They object to it. They condemn 

such thinking. ‘We see the world with all the living beings. It is 

only because there are several laws that govern the cause and 

effects of various things that we are able to do many things; realise 

the fruits of our work. How can we accept it if you say it is Maya, 
anillusion?’ they ask. 


This objection arises out of the misunderstanding that 
Acharya (Sri Sankara Bhagavadhpadha who established Adhvaitha) 
says the world in unreal/untrue when he calls it an illusion. 


We might think ‘This is peculiar! Does that mean the 
Acharya says that the world is an illusion but not unreal? We can’t 
understand such strange logic.’ 


Let us examine Acharya’s opinion/view about and how he 
has created a distinction between what is truth (sathya), what is 
untrue(Asathya) and what is an illusion (Maya). 


As far as he is concerned the one Athma (the all pervading) is 
the only truth. We call it Brahman too. It is the only one which 
does not ever change over time. Thus it is the truth (Sathya). 


Isn’t the world keeping on changing? Are we not changing all 
the time? Our mind, our thinking, don’t they keep changing every 
second? Therefore the Acharya does not define these as truth. 


Would he call it untrue (asathya)? No he would not do that 
either. By adding a letter ‘A’ before ‘Sathya’ it would become 
diametrically opposite to truth. It would mean that it does not exist 
at all. The Acharya has never said that world is a non existent 
‘asathya’. At the same time it is neither sathya, nor an everlasting 
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truth, he refers to it as ‘Mithya’. We take ‘Mithya’ to be untrue, h 
fact it is an in between state which is neither absolute truth noris i 


completely unreal. 


Our Acharya has divided truth in three different ways, Ie 
has discarded only those that do not belong to any of these three « 
‘asathya’. 

1. Paramarthika Sathyam 

2, Vyavaharika Sathyam 

3. Prathibhasika Sathyam 


4, Asathyam does not belong to any of the above three, 


Out of these only ‘Paramdarthika Sathyam’ is the one thatis 
Brahma Swartipa which is Adhvaitha. 


Vyavaharika Sathyam is what we witness in our practical, 
day-to-day events as real. Our thinking that worldly life is realis 
Vyavaharika Sathyam. The lid of a Tin Box is lying in the Sun andi 
looks like a silver coin. That is Prathibhasika Sathyam. It seems 
like that for a few seconds. But that is not true. The dream tooi 
like that. Apart from these three, some thing which is not thereis 
Asathya. Yoga Sasthra calls it as ‘Vikalpa’. 


Sabdha jnaubhathi vasthu sūnyð vikalpa: 


‘Son of a barren woman’. The sound (the word) without the 
supporting object is termed vikalpa. This asathya is also referred 
as lowly, athyantha asath. 


A thick twist of straw (used as rope), seems like a snake! 
the twilight of the evening. That it is a snake is untrue. Thal! 
seems like a snake is real. In such a case what is untrue and T eal a 
mixed. When you get closer, it becomes untrue. But it seemed li 
real for a while in between. Thatis Prathibhasika Sathyam. 


Both Vyavaharika Sathyam and Prathibhasika Saty” 
become unreal with true knowledge. Vedhanthd calls that whi 
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seems like real in the absence of true knowledge as ‘Mithya’. Only 
that which is never seen as real is Asathya. 


The Acharya says that in fact even what we call Vyavahdarika 
Sathya, might vanish as Prathibhasika Sathyam when true 
knowledge dawns. Bhasam is light. Prathi Bhasam is reflected 
light. Sun light was incident on the tin lid. Therefore it looked like 
silver. Yet it is not silver. It is Prathibhasika. Similarly this world is 
shining as if it is real because of the chaitanya of the Brahman. The 
silver like reflection of a shell lying in the sun indeed looks real. It 
is not totally untrue. It was not our imagination. When we thought 
ofitas silver, we experienced the thoughts (and feelings) that arise 
when we (normally) see silver. We feel happy. We immediately 
start planning that we can make such and such jewellry or make so 
much money with it. Similarly when we saw the twist of straw as 
snake, we experienced fear, giddiness, uneasy feeling in the 
stomach æ all of it, as if we had seen a real snake. Will we get such 
feelings if we said ‘The son of a barren woman’ or ‘Horns of a 
Rabbit’? We will dismiss them as totally untrue. Those will not 
deceive us by appearing like something else. 


That which deceives us by looking as if it is real, is ‘Maya 
Sakthi’. Just as the tin lid looked like silver in bright sunlight, the 
twisted straw rope looked like a snake in semi-darkness, Brahman 
appears as Jagat (the world) because of Maya Sakthi. 


Brahman appears like the world. We are deceived into 
thinking that the world is the ‘Parama Sathyam’ (ultimate truth). 
What happens when we get ‘/ndna’? We realise that ‘There is 
nothing other than Brahman. Even this world is not separate from 
it. This world is an act donned by it because of Maya.’ When we 
get close to the twisted straw rope, our thought that it is a snake, 
vanishes. When we pick up the tin lid or the sea shell and realise 
that it is not silver. Similarly in the state of ‘Jnana’ our earlier 
thought that the world is real, just vanishes. The thoughts arising 
out of the tin lid appearing as silver, the twisted straw rope 
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appearing as snake æ all vanish without a trace. Similarly whe, T 
acquire ‘Jnana’ all our thoughts arising out of our thinking that th 
world is real come to a stand still. That is, what we accepted in thi 
world as real because various conditions of Vyavahara Sathyan 
were fulfilled, vanish like Prathibhasika Sath vam, when we allain 
the Samadhi state as Adhvaitha. Yet the Acharya has given this 
world the status of Vyavaharika Sathyam because it fulfils the 
several laws of cause and the effect and most people(other than; 
few ‘Jnanis’) carry on their efforts with this understanding, 


Apart from Vyavahara - Prathibhasika Sathyas, there iş 
something called ‘Sathya Tharam’. That is the eternal truth thatis 
Brahman. Therefore there are two - one Sathya, and there is 
another Asathya. What is Sathya is God who is Brahman. Asathya 
is the son of the barren woman. It will never be that /swardis not 
there. He is Sathya (truth). There can never be a son of a barren 
woman. He is Asathya (untrue). There might be a few things that 
may not have existed, but appear later. It may not be there now, 
but may be created later. Sometime there might be a stage thal 
they don’t exist anymore. Sathya is such that we can never say ‘il 
is not there ever’. Paramathma is like that. Asathya is somethin 
that is never there. Not yesterday, today or tomorrow. In between 
there are two Mithyas with shades of Sathya and shades of 
Asathya. Those are the illusions, untrue things. Vyavahdrika’ 
Prathibhasika are both Mithyas or illusions. 


What kind of living beings are we? Our body did not exis 
some days ago. Later too it is going to perish. Therefore it is nol 
real. Because it has existed for some time it is not untrue/unre? 
either. If it is absolutely true (absolute truth) it must not perish # 
any time æ yesterday, today or tomorrow. That does not happ?” 
either. This is like ‘Sukthirupyam’. That is it is like the siv 
(sukthi) that is seen /rūpyam/ in sunlight. Rijpyam is silver- The 
word Rupaiyah (rupee) was derived from there. Silver seen in Ù’ 
shell; is it Sathya or Asathya? 
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When the shell glitters in the sun it appears as though there is 
silver at least for a minute. But the son of a barren woman; does he 
appear even for a second? No, it does not happen. But this case is 
not like that. There is an aspect of ‘is’ (existence) that is mixed in 
this. It does not get mixed with something like the horns of a horse. 
We can use horns of a horse as an expression. But nothing exists 
like that. However in this case, because there is an aspect of ‘is’ 
(existence), it cannot be termed unreal/untrue æ asathya. 
Therefore is it Sathya? If it is Sathya, then this (form) must exist 
forever. The moment we know itis the shell, silver vanishes out of 
sight without a trace of it. However such image was created. The 
moment the sun vanished, the image too vanished. There never 
was silver, in the first place. Yet such a perception was formed. As 
soon as Sun faded this perception too vanished. Even if Silver 
vanished, the shell which was its basis (of illusion) is still there. The 
snake image disappeared as soon as the twisted straw rope 
appeared. If that form or image was real it would not have 
disappeared. Therefore this is different from Sathya. This then is 
illusion. There is a sathya which is the basis of this Mithya. For the 
Mithya of the snake, the twisted straw rope is the basis. Even after 
the snake disappears the twisted straw rope is still there. Similarly 
even after the thought of silver disappears the shell is there as the 
basis. Only on the basis of the twisted straw rope and shell did the 
snake, silver coin appear. Similarly the basis of this Mithya Loka 
(world) is Brahman. If the appearance of the world disappears 
everything will not be a sunya. (nothing). The Brahman which was 
the basis will still be there as Sathya. Did not the twisted straw 
rope remain even after the thought of the snake vanished? It is 
Maya that makes the ‘Sathya Brahman’ appear as ‘Mithya Lokha’ 
(World of Illusion). 

The Acharya says that Maya is ‘anirvachaniyam’ . It means 
inexplicable. It is not true. It is not untrue either. It cannot be 
explained in any way. We cannot say it exists. We cannot say it 
does not. Some times it seems to be there. Thereafter when Jnana 


83 


dawns it vanishes. In a Tamil text it is described as the ‘Great Ocean 
of illusion’. It says Maya is illusion. It is neither the truth nor the 
untruth; it seems to be a third thing. If we say it is not there, it 
appears. What do we do? If we say il is there it disappears, 


If this is different from the Paramathma, we cannot say tha 

because there is nothing other than the Paramathma. It is incorrey 

` to say that the Paramathma is Maya. Because as soon as we attain 

Jnana, Mayavanishes. It is not the Sunya that Buddhists talk about, 

It is not Paramarthika Sathyam either. That is why it is called 
inexplicable a Anirvachaniyam. 


As soon as the twisted straw rope appears, the snake 
disappears. The twisted straw rope is the ‘adhishtana’. The snake 
is ‘aropya’. As soon as the adhishtana becomes clearly present, 
aropya vanishes. The appearance we see based on something, 
vanishes as soon as we see the original basis of the appearance. 
This appearance is Prathibhasika Sathyam. When will ‘we’ 
completely disappear? Be completely destroyed? When we see the 
basis of our appearance, (the one our appearance is dependent on) 
‘we’ will vanish. The moment we see the basis of our seeing 
Suryachandras, the prapancha, the panchbhoothas, realise that 
is the ultimate truth, all these will vanish. Then the world is an 
illusion. We too are an illusion. This is what the Acharya says. 


The world is real in a ‘vyavahara dasa’ æ from a practical 
aspect. But it will change in the ‘Jnana dasa’ says the Acharyé 
Because they have not understood this, people raise objection 
saying “How can he call as illusion, this world we can see and 
actions that comply with the laws of cause & the effect?’ If peor! 
understand that he has placed the world as ‘vyavahara sathya | 
practical truth), neither dismissing it as completely untrue, 0 
accepting it as completely true, and gave it the name ‘mithya 
illusion, then there will be no conflict. 


x 
JA JA JA 
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HOW DO ‘DIFFERENT’ THINGS 
BECOME DIFFERENT? 


6 usay ‘Aham Brahmasmi’, ‘Sivoham’and so on. How can it 

be that you are the Brahman. You are Sivam. Everything does 
seem different.’ This is the question followers of other 
philosophies ask of Adhvaithins. Even if everything is Brahman, 
they appear as individual lives. The Adhvaithin must answer this 
question. There are two kinds of answers for this in Adhvaitha 
Sasthras. 

How can the Swamibecome us? There are two ways. 


One: When the sun is shining brightly we dip our hand in 
water, take it out and shake our hands. There are thousands of 
droplets that fall (on the ground). In those thousand droplets we 
see thousand ‘suns’. How can one sun be seen as thousand? 
Depending on in which object he appears, his size matches that. 
Similarly the same (one) chaitanya (intelligence) appears in 
different kinds of people, animals, as different intelligences thus 
creating the impression that things are different. In fact just as 
there is one sun, there is only one chaitanya. This argument is 
called the ‘Bhimbha Prati-bhimbha vadha’. 


If we destroy all the drops then the ‘prati-bhimbha’ will not 
remain. It is only in our minds that the differences appear like the 
prati-bhimbhas. These will vanish. But the Suns will remain. When 
the generator in the powerhouse works, electricity is generated 
and there is light. When the generator stops there is no electricity 
and there is no light. The working (of the generator) is our mind. If 
you stop that, there will be no mind. There will be no prati- 
bhimbha. We who are like the prati-bhimbha Sarya (sun) in the 
droplets with bits of intelligence can become the original sun of 
knowledge (intelligence). 
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There is a question that arises. When we say that th 
Paramathma and Jivathma are Bhimbha and Prati-bhimbha, wher 
the droplet vanishes, the Prati-bhimbha vanishes, Does thy 
become the Sun? To answer this, Adhvaitha Sasthras have anothe 
kind of vadha (argument). It is called ‘Avichinna vadha’. Theres o 
lot of water in the well. We submerge a small vessel in the wate 
and keep pulling the rope. The water inside the vessel and the 
water in the well are the same. There is no difference between th 
two. Yet when we pull the vessel in the well-water, we get thy 
impression that the water in the vessel is different. 


It is the same space all over. The sky accommodate; 
everything. This space (akasa/ spread all over is called ‘Mahakasy’, 
If in an open field we keep several empty vessels it is space that fills 
up all of them. The space inside the vessel is called ‘ Ghatakasa’, 
Ghata means vessel. If the vessel breaks will the Ghatakasa too 
break? It won’t. What appeared individually as ‘Ghatakasa’ will 
merge with ‘Mahdakasa’. When the vessel is not broken it appears 
like individual small spaces for us. Once broken, it merges with 
Mahakasa. Depending on the size of the vessel, these differences 
appear. Similarly Paramathma appears different depending on the 
minds (in which he resides). The water inside the vessel appears big 
in a big vessel and small in a small vessel. Once we break the vessel 
all differences disappear. Similarly if the mind vanishes the 
thinking that differentiates things also vanishes. Propounding this 
kind of thinking is called ‘Avichanna vadha’. The Paramathmi 


itself appearing as Jivathma is explained in these two different 
ways. 


Just because the sun was reflected in the droplet, it does not 
mean that another ‘sun’ has appeared in the droplet. Did any one 
fill the vessel with some other space other than mahakasa? Was 
there any other water in the vessel when it was submerged in ih 
well-water? Therefore there has been nothing other We 
Brahman. fivathma is not different from Paramathma. 1t is the 
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same Paramathmda who appears as a different kind of Jivathma till 
our ignorance (ajnana) vanishes. Just like the prati-bhimbha of the 
sun, the mahakasa in the vessel, the _ well-water in the vessel in 
the well, there is nothing other than the ‘one & only’ chaitanya in 
us. We call it as Brahmam, Sivam etc. It is to remind ourselves 
constantly, that even those things that appear different, are in fact 
one, that we keep saying, ‘Brahmasmi’, ‘Sivoham’ etc. 
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VEDHAS AND SANKARA 
ARRIVE AT ONE CONCLUSION 


dhanta means ‘the end of Védhas’. This has two Meanings, 
One is that, it is the last part of the book called Vedhas, 
Whatever is the ultimate concluding view of the Vedhas, whateva 
is the real essence of the Védhds, that too could be given the same 
term. ‘What is your decision?’ can be asked as ‘Finally (ultimately) 
what do you say?’. Don’t we do that in our conversation} 
Similarly the end of Vedhd really refers to the considered view, the 
goal and aim of the Vedhas. 


Upanishads are called ‘ Vedhantha’. Upanishads are indeed 
the ‘end of Védhas’ fitting both the meanings given above. 


If we start with the Vedhic texts there three are parts. First 
there is Samhita, then Brahmanda, then comes Ararnyaka. Finally ai 
the end of Arariyaké are the Upanishads. 


Even if we were to consider the essence, meaning, views of 
the Vedhas, things like karma, Upasana, and introspection that are 
parts of Samhita, Brahmana & Araryaka, it is the Upanishads with 
their ‘thathva Upadésa’ that deal directly with Moksha. 


Even though there are more than hundred such Upanishads, 
Adhi Sankara Bhagavadhpadha picked Ten Upanishads as being 
most important and wrote bhashyas (commentaries) for them. The 
names of those Ten Upanishads are Isa, Kena, Katha, Prasné 
Mundaka, Mandiikya, Thaithriya, Aithareya, Chandoky2 
Brahadaranyaka. 


The Acharya has explained through his commentaries thet 
these Upanishads, which are the root of our Vedhas, Ù 
supporting pillar of Vedhas, the ultimate conclusion of ™ 
Vedhas, reveal Adhvaitha as their philosophy, essence. 
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Sri Ramanuja who arrived in the scene after our Acharya, 
has written in his commentaries that they espouse Visistadhvaitha 
and not Adhvaitha. Sri Madhvacharya who came after him has 
written in his commentaries that the essence of Vedhantha was 
Dhvaitha. Thus several Acharyds of different Hindu religious 
sections who accept Védhds, say that the essence of the 
Upanishads reflects their philosophy. 


The most important argument that Acharyas of other 
philosophies put forth in favour of their view, is that there is no 
substantiation in the Ten Upanishads for our Acharya’s contention 
that the whole world is Maya. 


They say that there is no substantiation in the Upanishads to 
support the contention in Adhvaitha that the world is Maya. 


This is incorrect. 


We have to chant a ‘Santhi Mantra’ at the beginning and end 
of each Upanishad. When we recite the Upanishads, starting with 
isavasya and ending with Brahadaranyaka, there is only one Santhi 
Mantra that appears at the beginning of Isavasya and at the end of 
Brahadarantyaka. The meaning of that mantra is ‘This fulsome 
(Parra) world has emerged a Pūrra Brahman. Even after the 
emergence of this world the Brahman is still Parzia (whole)’ 


In this Mantra Brahman is referred to as ‘that’; and the 
world is referred to as ‘this’. That - something at a distance; this æ 
something that is close. The Sanskrit expression is similar to the 
Tamil expression. In our current state Brahman appears to bea 
distant object. What we are able to see is only the world that is 
Near, 


We point out things at a distance with our index finger (next 
to the thumb). In Tamil it is called ‘the finger that points to a 
Person’ (Alkatti viral). Even the Lord (referred to as Perumal in 
Tamil) is some one at a distance to be pointed out thus. Perhaps we 
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can call that finger ‘finger that points out to the Lord’, yp We | 
gesticulate with this finger in anger, it might mean that we are 
threatening some one. ‘Wait and see what I am going to do to yoy» 
People say this and shake the index finger. In Sanskrit the Word 
‘Dharjanam’ means threatening some one, raising one’s Voice, 
Therefore this (index) finger is called ‘Dharjani’. However I think 
this finger is not about threatening some one but about indicating 
‘that’ meaning the Lord at a distance. I like the name ‘finger tha 
points to a person’. 


Even in our Dharmasashthras there is a view that though its 
name is ‘Dharjani’, it points to the ultimate truth. There are 
several Mudras (hand and finger gestures) that are used in the 
Vedhas, and more so in the Mantra-Thanthra-Agamas. Gestures 
expressed through fingers are called Mudras. One such amongst 
these Mudras, is one where the finger called ‘Dharjani’ is 
stretched out, the thumb is bent inwards towards the self. The 
meaning behind this is ‘ That very Paramathma who is thought to 
be some where else is also the one within the /iva’. Here Dharjant is 
not used for admonishing but to point to the Lord. The essence of 
this mudra is referred to in /savasya Upanishad. ‘Thathdure 
thathvandhike’ - ‘What is at a distance is the same one close by 
inside’. Devaram too refers to the same concept. ‘That which is 
beyond the yonder, shining inside here’. 


In the Santhi Mantra I referred to earlier, ‘That’ indicates 
the Brahman, ‘This’ indicates the world (Jagath). ‘This’ does nol 
point to ‘/ivathma’ but to the world. 


Because the Paramathma is not visible to us, and the world 
seems real to us, even the world has been referred to as ‘Par! 
However this is not in fact true or ‘Pāra’. What follows 
establishes this without a shade of doubt. If the world indeed W% 
true (Paria), the following is not possible. Parrfa - (minus) Poe 
must be a zero. However instead we have Parza - (minus) Ù” 
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world = Parza. In such a case it implies that it is the world that is 
zero. Zero indicates something that does not exist. This is what we 
call Maya. The Acharya has defined Maya thus: ‘It is there visible 
to see. But ultimately it does not exist’. The Acharya called what 
seems real from a practical point of view ‘Vyavaharika Sathyam’ 
and thus gave this an approval to an extent. The Upanishad too 
looks at it from a practical view and has called it ‘Parma’. The 
Acharya’s view is that we must make ‘this’ vanish and focus on 
‘pzramarthika Sathyam’ (always the ultimate never changing 
truth)and submerge in the Brāhman. In a similar vein the 
Upanishads too talk about ‘That’in an exalted manner after 
eliminating the Jagat. If we say even after ‘This’ goes, ‘That’ still 
remains intact without any shortcomings, then it becomes clear 
that the advice (Upadésa) is to become ‘That’. 


What I wanted to say is ‘The Mantras at the beginning and 
end of Upanishad Parayana (recitation) supports the theory of 
Maya’. 


The Ten Upanishads and those like ‘Swethaswatharam g 
‘Kaushidhaki’, ‘Nrsimhadhapini’ that have been in use for a long 
time, share the same general purpose and take us towards the same 
goal. 


We are people who are living beings (/iva/. There is this 
world (Jagat) where we live. There is /swara who created both and 
is conducting the affairs of both. Jiva-Jagat-Iswara ‘what are these 
three? The general purpose of all the Upanishads is to help man 
thus. ‘In the transactions of the world (Jagat), if man ( Jiva) should 
not be caught between joy and sorrow but be immersed in eternal 
bliss, what should be done?’ The Upanishads examine this and give 
emphatic answers based on experience. What do these say 
conclusively? 


Brahman, the ultimate truth, is the reason for the existence 
of fiva and Jagat. The cause and the effect - Jīvā and Jagat - are not 
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different from each other. Because there cannot be anythin, 
different from Brahman. If the ‘/ivathma’ that thinks of the Jaga 
(world) as real, discards it and starts enquiring about the sel 
realizes that ‘The body is not me, the senses are not me, the mini 
is not me, the intellect is not me, the præ&tā (life) is not me’, Thy 
eliminating all this he will ultimately realize that he is the Brahman 
Then he will realize ‘that’. Even saying that the Paraméthp; 
created Jivathmdais a kind of Maya. The whole world is part of tha 
Maya. In fact only the Athmda is there without any differen 
between Paramathma and Jivathma. He realizes ‘That alone i 
Sathya (truth)’. When we are completely integrated into thy 
Sathya without any difference (a-Dhvaitha), there is no mor 
oscillation between joy and sorrow. There is just eternal bliss, 
Peace. That is what is Moksha. 


There is only one truth. Even if we see several things in 
experience it must be just one for us. We must attain peace, ani 
eternal bliss (sadananda) through that. This is the aim of the 
Upanishads. 


When I say that Adhvaitha is the concluding school o 
thought (Siddhantha )of Vedhantha, others from the ‘Dhvaith# 
and ‘Vishishtadvatha’ schools of thought might object to it. The 
Acharyas of those schools of thought too have written 
commentaries for the very same Upanishads. The say that their 
own schools of thought are supported by the Upanishads. 


Adhvaitha embraces Dhvaitha and Visishtadhvaitha in the 


initial steps and accepts them. If one understands this then ™ 
objection will arise. 


In the Upanishads there are several things open tO belts 
interpreted as Adhvaitha, Visishtadhvaitha or Dhvaitha. In 
place it says ‘Jrvathma is different, Paramathma is different ® 
Prapancha is different’. In another place ‘I’ is the Paramathim®: E 
is the omnipresent Paramathma, who is inside every ™ 


(sarvantharyami/’ . In yet another place it is said ‘Everything is 
one’. Thus there are several such statements (vakyas/ in the 
Upanishads. But they pick up such statements from the middle (of 
the Upanishadic text) and show that they do not contradict each 
other and all of them are valid. If one looked at it on the basis of 
Advatha, it is the Paramathma who is the sarvathma. If one saw it 
through the eyes of Visishtadhvaitha, it is interpreted that He is the 
‘ontharyami ‘residing in every one as life. 


The statements that bring about a common understanding 
between both are called ‘Gataka Vakyas’ or Gataka Statements. 
They use these Gataka Vakyas to conclude that Upanishads do not 
express concepts or schools of thought that are unrelated. 


What we need to understand is this. ‘This Athmd is the 
Brahman. ‘Is not the whole thing Brahman?’; ‘I am Brahman.’. 
‘You are that (Brahman).’ Upanishad Mantras, Maha Vakyas, and 
statements such as these that clearly proclaim the Adhvaitha 
school of thought are not accepted by proponents of the other 
schools of thought because their schools of thought do not permit 
them to do so. Therefore they go round about, re-interpret words, 
split the aksharas and padams differently and create new 
meanings. They are never able to accept at any stage that the 
Jivathma and Paramathma ‘abedha’ (the Adhvaitha thought that 
Jivathma and Paramathma are one). If they do accept it then their 
schools of thought won’t last. 


But that is not the situation with the Advaithi. He accepts 
‘Dhvaitha’ in the initial stages because from a practical view the 
prapancha does look like different things. Thereafter he accepts 
Visishtadhvaitha too because he sees the different prapancha but 
the one ‘chaitanya’ that is non-different. He says only by climbing 
these steps does one attain the ‘non-different Jiva-brahma Aikya 
(One-ness of /iva and Brahma). Therefore he does not have to 
force-fit Adhvaitha interpretations into Upanishadic Mantras that 
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propound the Dhvaitha, Visishtadhvaitha Schools of though; 
Adhvaitha is able to interpret it as “They too are valid in one stage! 


In Brahadarartyaka (3.7) the concept of ‘antharyam;) i 
explained as Visishtadhvaitha. 


‘He who is on this Prithvi (earth) and is also merged inside 
Prithvi, He who is not understood/realized by Prithvi, for whom 
Prithvi becomes the body, He who stands inside the Prithvi and 
rules it, He is the ‘antharyami’- your athma; one who is eternal, 
He who is in all living beings and also resides in them, but whom 
they have not understood/realized, for whom all the living being 
are the body, He who controls all of them from inside, He is yow 
Antharyami, your athma. He is the Amrutha Swarupi (The form of 
the divine nectar)’ 


Once something like this appears people from that school of 
thought say ‘This is the conclusion, not Adhvaitha’. However 
when you see later, what appears is Adhvaitha. So they have to 
change their thinking. According to Visishtadhvaitha Antharyami 
and jivathma are different. But here it says ‘Eshathaha athmi 
Antharyami’. It says that it is the athma which is the Antharyami 
Jivathma and Paramathmd are not two; there is only one. Whats 
clear from this is that at one stage it is the athma which appears 8 
Jivathma as well as the Antharyamiinside him. 


Similarly if the word ‘Dhvaitha’ appears in the Upanishats 


they immediately say that, that is the essence, without looking al 
what follows later. 


In Mandukya Upanishad, it says as the final conclusion, in 

the place where it determines the Pranava Swarūpa, ‘ The state 

beyond the three states where Prapancha is absorbed and resides p 

‘Sivam’ (Ultimate state of peace), Adhvaitha. He who knows this 

only he knows.’ Thus it clearly states that ‘the state of ° 

athmasakshathkara is the state of Adhvaitha’. Has it S 
conclusively held the point of view about ‘Dhvaitha’? No. 
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The word ‘Dhvaitha’ appears in Brahadarartyaka. 


‘In a state that is similar to ‘Dhvaitha’ one smells something 
else. Sees something else. Knows something else. In that state 
when everything is the athma (when Dhvaitha is gone), what will he 
smell with what? See? Know? With what can one know that, by 
which everything is known?’ It is thus stated in (2-4.14;4-5-15) 


It is clear from this that one cannot know the Athma that is 
everything, by being in a ‘Dhvaitha’ (mindset); the Upanishad 
clearly states that one must strive for such ‘Advaithic’ state. It did 
not establish ‘Dhvaitha’. In practice everything seems like 
‘Dhvaitha’, yet that is not real; so it says “Where it seems like 
Dhvaitha’ (Yatrahi Dhvaitham Bhavathi). If it is Dhvaitha it is real; 
if it is like Dhvaitha it is not real. It means something else that is 
real looks like this. If there is something other than Dhvaitha, it is 
only Adhvaitha. Therefore it is clear that Advatha is real. 
Reflecting this it says “Yatra va sarvam Athma eva abuth’. It says 
without a shade of out ‘Whenever it becomes athma itself’. Even 
though it says like ‘Dhvaitha’, it does not say like ‘athma’. When 
it says like, it mentions Dhvaitha. When it mentions ‘has become 
the athmd itself’ it mentions Adhvaitha. The term ‘eva’ has been 
used in the context of referring to the ãthmä that is Adhvaitha. We 
must take it that once the term ‘eva’ is used there is nothing else to 
be mentioned above that. In the place ‘äthmä eva’ it says ‘has 
become Adhmd itself’. It did not say that it has ‘become the 
athma’; instead it says ‘becomes athma itself’. Thus we must 
understand that the ultimate is only ‘athma Swarupa’. ‘Like’ is an 
image but not reality. If we say ‘like him’ we know it means it is 
not him. Therefore ‘like Dhvaitha is not Dhvaitha, is the school of 
thought, What our eyes see is Dhvaitha, just an image. What we 
realize through Sasthras is Adhvaitha. That is the siddantha (school 
of thought). ‘Sarvam athmaiva ‘is the sathya (truth). 


One might ask ‘It says Athma here. Should it not be 
Paramathma?’ If it is Paramathma then we should have also had 
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something ‘A/pathma’ (ordinary Athma). There is no such he | 
There is no Paramathma. Therefore everything is the ( samo) op, 
Athma. It is in the dhavaitha state that we refer to the two. 
Paramathma and jivathma- as being different. Tranformed ih 
Adhvaitha, there is only one Athma. 


Mokshais a place where there is no fear. If it is a place wher 
fear exists, then there is no need for us to strive to go there, Fo 
those other than Advaithis, even in Moksha there are two, 
Paramathmda and Jivathma. They do not talk about a state wher 
the two merge into one. 


What does the Upanishad say? Where there is Dhvaitha, i 
says fear does exist. (Brahadaraiyaka 1.4.2, and Thaithriya 2,7), 
It says that ‘If one creates even a little difference (Dhvaitha) in th 
Ultimate Truth, there is scope for fear’ 


In several places Upanishads say that ‘Because of Dhvaith 
fear, sorrow and difficulties are caused’ If there are two differet! 


things æ duality - there arise desire, fear, sorrow and so on. 


If some one dear to us dies there is sorrow. We think that! 
we ourselves die there will be no sorrow. There is no sorrow in où 
death, for us. Therefore if ‘everyone is us’ there is no sorrow atal 
If there is sorrow there is a thought of ‘difference æ separatencs! 
æ duality - in our minds. What causes love and affection? It’ 
because of the thought of duality. Even if God were to be differen! 
this will happen. Therefore if ‘He himself becomes us’ there is™ 
sorrow. No fear. No desire. No animosity. If in Moksha i 
becomes non-dual, then it is true liberation. 


Therefore Védhantha makes a case that Adhvaitha İS Hy 
ultimate truth and there is no need for Dhvaitha (dualism): o% 


HEIRS ae 
Acharya has thrown light on this issue and explained this. It 
called ‘Bhashya Deepam’. 
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People keep repeating Dhvaitha, as soon as it is mentioned in 
the Vedhas. They don’t see the context in which it is mentioned 
and why, and what conclusion does it lead up to. 


If in Moksha the Paradévathd and Jivan are different, it 
means that what the ( Brahadaranyaka) Upanishad (1.4.10) said 
holds good. ‘He who is worshipping a deity as being different from 
himself is like an animal’. Saivasand Vaishnavas who believe that 
even in Moksha the Bhagawän and Bhaktha are different, will 
interpret this differently. They will interpret ‘Anyam Dévatham 
Upasthe’ as ‘He who worships any dévathd other than Siva or 
Vishnu is like an animal’ instead of ‘He who worships a devatha 
different from himself’. Because of their opinion that Siva is the 
ultimate or Vishnu is the ultimate, they condemn the worship of 
other devathas and advocate the worship of their dévatha as the 
route to Moksha. One might ask, ‘When you say ‘Anyam 
Devatham’ it does seem to mean ‘A dēvathā different from one 
devath? ; is it not? How can we say this is wrong?’ 


However in the mantra, ‘Anyam Devatham upasthe’ is 
closely and clearly followed by “Anyosow anyoham asmeethi’ 
(Anya: Aham Asmi Ithi). What it says clearly is ‘He who thinks, 
‘this devathdis different, Iam different, we are different from each 
other’ and worships with this mindset, is like an animal’. It is not 
about worshipping one dévatha as being different from another. 
The Upasaka (devotee/ worshipper) thinking of the dévathd as 
being different from himself and worshipping it, is referred to as 
‘like an animal’. Therefore even here it is Adhvaitha Moksha that is 
mentioned. Here there is no difference between the Bhagawan and 
the Bhaktha. No difference between the devatha and the upasaka. 


Our religion has been bifurcated in terms of two important 
ways - Saiva and Vaishrava. People belonging to these two 
traditions have for years been fighting that ‘ Siva is superior’ OF 
‘Vishrtu is superior’. Would our Acharya, who does not 
differentiate even the Brahman and jivan, say Sivaand Vishituare 
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different? He will never say so. For him all dēva this a 
‘Paramatha Swarupas’ only. But all other ‘sid hang 
(philosophers propagating different schools of thought) Propagaj 
dualism. Some will say Sivais Paramathma. Some others wil] Say 
is Vishnu, who is the Paramathma. If we examined what the 
Upanishad says in this regard, even here we find that it js a 
Acharya’s view which is also the view of the Upanishads. That is 
is evident that Adhi Sankara propagated the Upanishadic view, 


In the most important Ten Upanishads considered the 
important part of the Vedhas with significant conclusions, therejs 
no reference whatever to differences between Siva- Vishi, 
anywhere, The word ‘Vishnu’ occurs only once. Similarly th 
word ‘ Siva’ occurs only once. At the end of Māndūkya Upanishat 
there is a reference to an Advaithic state that is beyond the three 
states and that is referred to as ‘the state of Sivan . Here ‘Sivan 
is the Paramathma Thathva and not the idol ‘Siva’. h 
Kathopanishad (3.9) it refers to one ‘who uses his intellect with 
Viveka as a charioteer, uses the mind as reins and controls the 
horses called Indriyas (sense organs) and travels, crosses 
‘Samsara’ and reaches the doors of Moksha; that itself is referred 
to as ‘Paramapadha who is Vishriu’. 


It says ‘Thadh Visnho: Paramam Padham’. The same 
expression appears in Samhita too. In the Samhita portion in 
Vishitu Siktha it says ‘The Jnanis who are called Sooris, a 
forever seeing the Paramapadha who is Vishitu. Vaishrtavites whet 
interpreting ‘Thadh Vishno: Paramam Padham’ picture Vishnu in 
the physical form with Conch, Chakra, mace etc and describe thal 
the place ‘Vaikunta’ that he resides is ‘Paramapadha’. They then 
say that Moksha is established thus in Upanishads. Ther 
commentary is ‘ Vishrtu’s Paramapadha’. Advaithi’s commentat a 
‘Vishnu who is the Paramapadha’. If we do not accept the 
Advaithi’s view it would mean that the Jnanis are looking at 4 oe 
called Vishrtu but not Vishmu. That would demean the Jnanis. ie 
would see only Vishnu. Here ‘seeing’ is experiencing. It mea 
experiencing it as the self as one. 
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In /savasya when talking of Adhvaitha drishti ‘Pasyathi’ (he 
sees) is used to mean ‘experiences. ‘He who sees everything there is 
in his own Athma (anupasyathi), he who sees his Athma inside 
evertything there is (anupasyathi, only he has no hatred towards 
anything. He has no love (desire) towards anything. He has no 
sorrow either.’ 


Even now when I referred to ‘Adhvaitha Drishti’, does not 
‘prishti’(view/sight)imply experience? Similarly if it is said 
‘Vishiio: paramam padham sadha pasyanthi’ we must understand 
it correctly as ‘They are all the time experiencing Vishitu who is 
the Paramapadha( Brahman)’. 


The Upanishad itself has said if we see difference. fear is 
bound to be there. Therefore experiencing Vishifu as the self, as 
opposed to seeing it separately, is seeing Vishnu as the 
‘Paramathma Thathva’ (As it is mentioned in Manudukya about 
Sivam)and not as an idol. That is why Vishztu is referred to as 
‘parama padha’. Our Acharya says ‘Parama padha’ is an exalted 
state in his commentary. Athmd realizing itself is the highest state 
(paramothama sthanam) It is not a place. If it is a place will it not 
imply that it is not there in other places? This is omnipresent, is 
everywhere. The root meaning for the word ‘ Vishrtu’ is ‘present/ 
spread everywhere’. In the Acharya Bashya it is mentioned as 
‘Vyapana Sila’. If it is spread and spread every where, it cannot be 
an idol with hands and legs; it must be the ultimate truth ‘Param 
Porul’ the sathya thathva. 

Thus it is explained in the Upanishads that ‘Siva’ and 
‘Vishuru’ both mean the same “Ultimate Truth’. Therefore iva & 
Brahman are one; Jagat Maya; not differentiating Siva, and Vishu 
and saying one of them is the ‘Paramathma’ - it is clear that the 
conclusions of our Sankara Bhagavadhpadha are the same as the 
conclusions of Védhantha.’ 
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SANKARA’S TRADITION 
(SANKARA Sampradhava) 


ri Adhi Sankara Bhagavadhpadha’s followers who ay 

Adhvaithis have a name - ‘Smarthas’. These days many of the 
young ‘Smarthas’ do not know this name. They call themselves 
‘Tyers’. 


Vaishijavites, who are Visishtadhvaithis are called Iyengar, 
Dhvaithis are called Raos. They use the word ‘Rao’ as a suffix tọ 
their name. Or else they use ‘Achar’. Since they follow 
Madhvacharya we call them ‘Madhva’. They too are Vishi 
Bhakthas. But we think most Vaishiavites are followers of Si 
Ramanujacharya. Just as ‘Madhvas’ use the word Achar, Sri 
Vaishnavites too use the word ‘Acharya’. They use it both ways, 
‘Rajagopala Iyengar’ , ‘Rajagopalacharya’. While the name 
Madhva is used to denote the followers of Sri Madhvacharya, the 
followers of Sri Sankara and Sri Ramanuya do not seem to be called 
with names denoting their respective Acharyds. The phrase 
‘Sankara Adhvaithis’ might appear in some philosophy book in 
English; it might be used in some lecture; but not in day to day 
practice. Today the practice seems to be Dhvaithis are Raos, 
Visishtadhvaithis are lyengars and Adhvaithis are lyers. 


Generally it is the ‘Smarthas’ who use terms such as ‘Sasthr!’ 
‘Sarma’ etc. Even those who use the term Dhikshitar, are mostly 3 
few Smarthaés from the South, especially those who perform 
“Yagas’. The title Dikshitha is generally used to denote the one who 
performs yagas and his family. (The Chidambaram Dikshita issue is 
a different one). Generally Adhvaithis currently think of 
themselves as ‘Iyer Jathi’ (Iyer Caste). Because of the practice of 
using the name of ones caste/jathi behind the name, we think of 
Iyer as a jathi. People in this generation do not use their jathi nam 
They think it is forbidden or not fashionable! Even in the eate! 
generation others did not use their surnames as much as the Raos 
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did. Butif we delved in to the periods of our grandfathers, we will 
know that we are grand children of an Iyer, Iyengar or a Rao. Even 
those who used ‘Achar’ did not say that they belonged to the Achar 
Jathi (caste). Similarly the Vaisnavites who used ‘Acharvar’ did not 
think of themselves as belonging to ‘Acharydr Jathi’. They said 
they were Iyengars. We Smarthas refer to ourselves as lyers. We 
do not refer to ourselves as Shasthri Jathi or Sarma Jathi. 


Just as the followers of Sankara Bhagavadhpadhd do not even 
know thal they are called ‘Smarthas’ , they do not know one more 
important information. They do not know that our Acharya 
advocated that as Adhvaithis we consider all Gods equally and did 
not emphasise any one God d say ‘This the God’. Even many 
Adhvaithis do not seem to know this. They think that the Acharya 
had Paramasiva as his Upasana murthy (God for worship)and call 
themselves ‘Saiva’ (Saivites). 1 think there could perhaps be a 
reason why this has happened. 


Both Dhvaithis and Visishtadhvaithis worship Vishnu. That is 
why the current day Smarthas who are Adhvaithis, call themselves 
‘Saivites’, because they are different from both of them. This is 


wrong. 


lyer, Iyengar, Rao etc are not Sanskrit names. Therefore 
while referring to his jathi the Iyengar says ‘ Vaishriava’, the Rao 
says ‘Madhva’; and there is nothing wrong in their saying so. Only 
this person from the ‘Iyer Jathi’, erroneously refers to himself as 
‘Saiva’ (Saivite). That is how a wrong impression has been created 
even amongst others. 

Many people think that even Į] am a ‘Saiva Acharya’. A 
Japanese professor (Hajme Nakamura) had come to see me. He 
asked me thus. ‘ I have read Acharya s (Adhi Sankara’s) Sathra 
Bhashya, Gita Bhashya etc. In all that only Adhvaitha is mentioned 
and there is no reference to Siva. But why are you a ‘Saiva 
(Acharya) ?’ 
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asked him a question in return * What makes you Say lam 
‘Saiva’?’ : 
In reply he said ‘ You wear the bhasma (vibhūthn. Yo, 

perform Siva Pajé (Chandramouliswara Puja). Are Not a 
Sankaracharyas ‘Saivas’? When the Acharya has not Made any 
distinction between Siva and Vishrtuin his Adhvaitha, why are va 
and other Sankara Mutts wearing such symbols and performin 
Siva Pujas? That was his question. 


Ireplied to him. 


Only if we delve into some historical facts will we get a reply 
to this question. 


Before the advent of the Acharya (Sankara ), what were th: 
various religious denominations in the country? It is evident from 
the books on ‘Sankara Vijayam’ that there was Sanathana Dharm 
which was the Védhic Religion and seventy two other religiow 
cults with questionable religious practices. But Buddhism was the 
only other significant religion other than the Védhic Religion. 
Whether it was the ordinary people or scholars who had conducted 
extensive research in philosophical texts, most belonged to either 
the Vedhic Sanathana Dharma or Buddhism. For the other culls 
there were few small groups as followers. Even if the followers fo 
those small cults were zealous about their religion (like the 
modern day following for various ‘isms’ where they are committed 
and zealous about their thinking, even if the numbers are smalll® 


generally there were two broad divisions, Vedhic religion and 
Buddhism. 


Those who belonged to the Sanathana Dharma, Vedhit 
Religion were called ‘ Smarthas’. Smarthas means those who follo" 
the Smruthis. Smruthi means Dharma Sasthras. Dharma Sastht 
are a codified rule book, based on Vedhic texts, carefully culle 
from the Vedhas, neatly segregated, codified and put together 
one place, to guide how one should conduct himself in society’ 
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covers everything from the time the baby is conceived, then born, 
rown, undergoes Vidhyabyasa, gets married, begets children, 
dies and finally cremated - Dharma Sasthras have clear guidelines 
and steps for everything in our life. They are called ‘Smruthis’. 
‘Those who follow them are ‘Smarthds’ . This was the original name 
for the followers of the Vedhic religion, who are currently called 
‘Hindus’. , 

There is nothing in Dharma Sasthras which says that you 
have to worship Siva or Vishnu. All the Gods referred to in the 
Vedhas are of equal status. There is nothing wrong in worshipping 
any God. Worshipping anyone with an understanding that all are 
same, is commendable. ‘Adhityam-Ambikam-Vishium- 
Ganianatham - Mahéswaram’ Smarthas thus worship the Sun 
(Surya), Amba] (Goddess), Maha Vishnu, Vinayaka and 
Parameswara. This is called ‘Panchayathana Puja’. You might 
place special emphasis on your Ishta Dévatha (favourite God). In 
the same house Paramasiva might be the elder brother's favourite 
God; the younger brother might have Maha Vishitu as his 
favourite. But they do not separate themselves as Saivites and 
Vaishravites. In the olden days worshippers of Sivaand Vishiu did 
not live as separate castes or jathis. They even married into each 
others’ families. Vedha was common for both. Karmanushtanas 
prescribed in the Vedhas were common to both. 


It is said in the Vedhas that one has to perform yagna 
Karmanushtana and wear the bhasma from the homas (havans). 
This has similarly been explained in the Dharma Sasthras too. In 
the early days all the ‘ Smarthas’ wore only the bhasma (applying 
Vibhathi) on their forehead. Even those who had Vishzfu as their 
‘Ishta Devatha’ did so. In the current days too Vaishavites and 
Madhvas have to wear the homa bhasma on their forehead. 


Wearing a ‘Namam’ (a ‘U’ religious mark), wearing a 
‘Namam with a small extension at the foot’ ete are arrangements 
made by Vaishnava Acharyas who came much later. This is 
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corroborated from reading the various Guru Paramparg Storie. 
When there emerged a separate group that worshipped Vishu, 
the principal deity, and became a separate religion, there haq oh 
new symbols for the followers. Similarly followers a 
Madhvacharya started a new tradition using sandalwood seat 
with a small black dot in the centre (Gopichandan and Black dot) 
when they became a separate religious group. For those who di 
not separate from the Védhic religion into these new traditions, 
and remained as followers of Bhagavadhpadha, no new namy 
were created like Vaishiavites, Madhvas etc. The name Smarthj 
continued. Similarly ‘bhasmadhdraria’ (wearing bhasma on th 
forehead), which has been mentioned in the Vēdhās, remaino) 
with the Smarthas. Only for wearing the Vibhathi is there; 
mantra in the Védhas. 


The misunderstanding that Smarthas wearing Vibhithi an 
Saivas, is something that came about in later years. In fact the 
Smartha wearing the Vibhathihas nothing to do with Siva. It mus 
be taken as something related to the Védhas. 


Even in the case of Sri Ramanuja, before he created a new 
tradition of Visishtadhvaitha, those who were staunch worshippes 
of Vishnu must have been wearing the bhasma . A Sanyasi does mi 
have a right to perform yajnas (or any rituals involving fire! 
Therefore he does not perform any homas (havans) and wear the 
bhasma from it. However he wears the Vibhuthi. 


Even now Vaishnvites have to wear the homa bhasma duis 
the performance of the ‘ Paricharatra Diksha’ . 


Buddha objected to the Vedhic Religion. He believed tha 
yajnas and other Karmäs should not be performed. Budd 
however did not say anything about Jsward. Therefore ” 
Buddhism there is neither (Vedhic) karma nor Bhakthi. During” 
time Smarthas indulged in lots of karma anushtana(practic®’ 
Even amongst those, there were those who said ‘How does ' 
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matter whether Iswara was there or not. We have Vedhic Karmas 
prescribed by the Védhas. What is beneficial for us is to keep 
continuing to perform those.’ These were called ‘Pūrva Mimasas’. 
They have only karma. They do not entertain concepts of Bhakthi 
or Jnana. They did not like ‘Adhvaitha Jndnd Marga’ concepts like 
æ meditating on the ultimate truth, examining the self and looking 
inward, becoming a sanyasiand concentrating on the Paramathma 
Thathva after giving up all Karmas (rituals). Amongst these Parva 
Mimasakas was Kumarila Bhatta, a very respected scholar, who 
severely condemned the Buddhists and established Véedha Karmas. 


He condemned Buddhism because it did not recommend 
Karmas. Similarly there was another man of great stature who 
condemned Buddhism for not talking about /sward and Bhakthi. 
His name is Udayanacharya. He was an exponent of logic called 
‘Nyaya Sasthra’ . He established with good logic that there must be 
an Iswara who is the cause of all worldly actions. He also wrote 
prolifically on the subject. 


Now only Buddha is mentioned everywhere starting from 
school text books. Names of Kumarila Bhatta and Udayanacharya 
have been cleverly concealed so that nobody would know about 
them. This was deliberately done during the British rule in India. 
Their wish was to somehow denigrate VedhicReligion and convert 
everyone to Christianity. Their thought was ‘Even if we are not 
able to convert them to Christianity, somehow we must remove the 
pride about Vedhic Religion amongst these Hindus who are ruled 
by us’. It was a source of irritation that the Hindus ruled by them 
had a great culture long before anything like culture dawned on 
them. It was therefore that they schemed to destroy the pride 
amongst Hindus about their Vedhic Religion and its men of stature. 
They started their work right in earnest from the elementary 
school. That is why they introduced lessons for children about 
Buddha who established a religion against Vedhic Religion and 
created a big propaganda around it. They purposely left out details 
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about the great men from the Védhic religion. Kumarila Bhat 
established that Vēdhäs were the authoritative text for Vedhj 
Karmasand emphasised the importance of Védhic Karmas whik 
condemning Buddhism. Udayana condemned Buddhism for ix 
‘Nireeswara Vadha’ - argument that there was no Jswarg - and 
established that there was /swara. Amongst the three æ Karmi. 
Bhakthi-/mäānä only after the Karma and Bhakthi were establisheg 
by two stalwarts, did our Bhagavadhpadha who revived Inang 
Marga, as prescribed in the Védhicreligion, arrive in the scene, 


Visishtadh vaithis and Dhvaithis often opined that Adhvaith, 
and Buddhism were similar in the context of Jnana Marga, while 
condemning both schools of thought. They slanderously referred 
to our Acharya as ‘Prachchanna Bowddha’ - meaning a buddhis 
masquerading as Adhvaithi. But this view is not at all correct. Both 
Adhvaitha and Buddhism referred to the world as Maya. In the 
ultimate stages of Jnana (realization) in Adhvaitha even worship of 
Iswara was relinquished. Because of this our Acharya was referred 
to as ‘A Buddhist in disguise’. 


We will realize that all this is wrong if only we thought about 
it a bit. While referring to the world as Maya, the Acharya did nol 
dismiss it like the Buddhists as ‘Sunya’. All he said was that the 
world was ‘transient’ and we should not mistake it to be the 
ultimate truth. This world does not dissolve in Sunya. On the other 
hand when we understand that it is not the ultimate truth, we wil | 
come to realize that this world and we who understand it as Maya 
are the Purita Brahman - the ultimate truth. For Buddhists Moksh! 
is the NMirvand -the state of Sunya, nothingness. The Adhvaith 
Moksha referred to by Acharya is the ultimate truth, the ultimat? 
realization, the eternal bliss æ a state of fullness Paria, sath-chit 


ananda. Equating both - Adhvaitha and Buddhism, is thus ve") 
wrong. 


What is the Acharya’s unique distinction? It is his acceptin 
various schools of thought at different stages and demonstrati"? 
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that finally all of them lead up to ‘Jnana Marea’. Buddhists 
condemned Vedha Karmas and stopped performing Karmas. The 
Acharya on the other hand gave special emphasis to Vedha 
Karmas and supported their practice. 


‘Vedho Nithyam Adhiyatham; 
Thath Udhitham Karma Su anushtiyatham 


This appears at the beginning of his ‘Upadesa Sara’. The 
mind must become focused and single minded before we attain 
Jnana. Bhakthi, Upasana is necessary to achieve this. Because it is 
only on God can the mind remain focused and steadfast, he 
recommended Bhakthi as the early part. Even before that he said 
only performing Karmas as prescribed in the Vedhas will cleanse 
the thinking. As we keep performing karma we will attain ‘Chitta 
Suddhi’ . Bhakthi being performed in a state of such clean mind 
and intellect gets single mindedly focused and finally dissolves in 
the knowledge - the Ultimate truth. This is how the Acharya has 
drawn up the steps for Karma-Bhakthi- Jnana. 


Pūrva Mimamsa that emphasises karma, ‘Naiya) yika 
Religion’ (principle of logic) that emphasises Bhakthi on /swara, 
The Dhyana Vichara of Buddhism (discarding karma and Iswara)- 
all three find a place in the Acharya ’s Adhvaitha. But when these 
people have held on to just one level (of thinking) and stopped 
there, it is the Acharya who strung all these together in an 
organized manner. Because the other ‘Siddhanthis’ stopped at one 
level, he fought with them too. He agrees with Vaidhika Karma. 
Yet the stance of Parva Mimasakas discarding Bhakthi was not 
acceptable to him. He told the Mimdasakas ‘The Karmas that you 
Perform will not yield fruit on their own. Karma by itself is 
inanimate. It is Jswara who gives the results for the Karma. It is He 
who provided Karmas so that worldly affairs can be conducted in 
an orderly fashion, through Vedha itself. Whatever Lee we 
might perform, we submit the fruits to Him. We should not misuse 
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the Karmas that he has provided for the welfare of the world, t | 
serve our own desires. Instead perform them in a desirelec, 
(Nishkamya) manner and offer the fruits (of the karma) to Hin | 
Only then would we get a much bigger benefit arising out Of this 
sacrifice of the fruit. We will get the big benefit of ‘Chittha 
Suddhi’.’ | 


Similarly he told the Naiyayikas ‘It is not enough to prov 
that /swara exists through logical arguments. That logic mus 
translate itself into real life experience. Experiencing Jswarj js 
about experiencing Him in a manner that there is nothing else, 
That is, the Adhvaithic Experience, where even we are no 
different from him. That is the ultimate destination of Iswar 
Bhakthi’. 


If we leave all our attachments and constantly contemplate 
on ‘Who am I? What is truth? What is sorrow?’ then we too wil 
get some clarity like it happened for Buddha. 


There are a few who even say ‘Buddha has not dircclly 
spoken about /swara. He has not defined Mirvaria; but he has not 
rejected or objected to /swara. Therefore he might even have 


attained Adhvaitha Jnana. But he could not articulate that well. 
That is all.’ 


But is it possible for everyone to meditate and do self- 
enquiry? Should they not have attained a certain maturity for il! 
Yes, that maturity, is certainly needed. That is why the Vødhás 
prescribe Karma, Bhakthi etc to start with. Only after purifying 
the mind and the intellect, and achieving single mindednes 
(Eikagram), we can meditate on the Sathya Thathva followi" 
Jnana Marga. The Vedhas and Smruthis have prescribed yen 
Dharma and Asrama Dharma keeping in mind the welfare of evel) | 
one and to suit individual levels of readiness (maturity) of differ zt 
kinds of people. It has been done on the basis of who is entitled” 
do what, how, whatis beneficial for him and the world. The 42” 4 
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and Upasana practices have been segrated on these lines. If 
Buddhism ignores all these, keeps aside Vedhic Dharma and 
Upasana and prescribes that every one should do meditation and 
introspection, there will be chaos; other than one or two like 
Buddha no one else will have clarity. Therefore the Acharva 
condemned Buddhism too. ‘ 


Once Buddhism started losing ground because of these three 
people, our Achdarya’s way stabilized and was established. That is, 
only the Sanathana Vedhic religion known as as Smartha tradition 
got re-established. Adhvaitha Jndnd (knowledge), that has been 
talked about, prescribed by the Upanishads and elaborated and 
well established by the Acharya, is the ultimate state of this way. 


But the ‘AdAvaithanubhava’ - non-dual experience is not 
something that every one can attain. Most of the general masses 
were following the Védhic karma and performing ‘ /sward Upasana’ 
(worshipping /swara). They did not perform Karmas thinking like 
the Parva Mimamskas ‘Karma is the only thing; even God is not 
required’. They performed their Karmasin line with the Acharya's 
guidance, in acceptance of /swarda and as an offering to Him. 


Now don’t we say in our Sankalpa, at the beginning of all 
karma (whatever that might be), that it was for the prithi 
(happiness) of the Paramathma (Paraméswara Prithyartham/? This 
Sankalpa was created by the Acharya. It was not so before his 
lime. He did this so that people should not arrogate themselves to 
think that if they performed the karma, only they will reap the 
benefit. They should not think that they can get the benefit directly 
without Zswara’s grace. Therefore he created this. He ensured that 
from an ordinary karma to an elaborate yagna, this system was 
followed and everything from an ordinary day-to-day karmd to the 
Yaga yajnas were offered to Jsward (as Iswararpanam) 


When the Smruthis or Dharma Sasthras were closely aligned 
lo the original Vedhic Religion, it began to be called ‘Sméartha 


Religion’. The two are not different. Smartha is the Vedhic 
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religion. The Karmas prescribed in Védhic religion Meant fo, 
‘Chittha Suddhi’ (mental purity) is intended to be performed ina 
spirit of offering to /sward. It is the Pūrva Mimamsas, who came 
later, who confused the issue. The Acharya set that right, In effec, 
what he did was to rejuvenate the ‘original’ Vedhic religion 
establish it. 


andre. | 


Similarly even if one were to take the case of Upasan, ther 


is nothing in the Vedhas which praises Siva and denigrates Vishi | 
or praises Vishnu and denigrates Siva. The Vedhas talk about all | 
the Gods as manifestations of the Paramathmd and have accepted ` 
them without any difference. In Sri Rudra it is mentioned that | 


everything is ‘Siva Swartipa’. In Purusha Suktha it is mentioned 


that everything is Vishiuw Swarūpa. In another place Varwia is- 


mentioned as Paramathma; and Indra is mentioned as 
Paraméswara in yet another place. Agni is the principal God; or 
Surya is the principal God. These too are mentioned. The Vedha 
Sukthas mention the God as the Paramathma . Finally there is only 
one truth. The Jnanis have given different names for it. Ekam Sath 


Vipra: Bahudha Vadhanthi is an emphatic statement confirming 
this. 


Even the Dharma Sasthras which closely follow the Vedhas | 
do not emphasise one God over the other. It does not prescribe | 


worship of Siva or Vishiu or Ambal or any other God. 


Yet the Smruthis and Vedhas encouraged the principle ei | 


‘Ishta Devatha’ and individuals worshipping it with devotion 4 
their only God. Thus the Smarthas even as they worshipped thet 


‘Ishta Devatha’ they continued their ‘Panchayathana Puja’ 
without denigrating any God. 


Just as the Karma principle prescribed by the Vedhas becam? 
‘Karma is the only thing’ due to the confusion created by ur 7 
Mimasakas, the Upāsanā Marga too got into a similar confusion: 
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came about that people started fighting with each other claiming 
that their “Ishta Devatha’ was superior. 


It is when there was confusion in Karma Marga, Bhakthi 
Marga and the Buddhists confused the Jnana Marga, that our 
Acharya appeared , re-organised everything, put everything back 
on track. He re-arranged the three margas one after the other. 
thus the Acharya only set things right and restored 
everything back to the original (state). He did not create 
any new path on his own. He just cleaned the original way of 
the Smartha Tradition of Védha Dharma by removing the bushes, 
the thorns etc. He only cleaned up the original Smartha 
path. He did not create any new path. 


For those who have accepted the Védhic way of worshipping 
the Ishta Dévatha, and are worshipping Vinayaka - Gatiapathas- is 
their principal God, he reorganized and presented a proper Védhic 
way of worship. He similarly organized the worship of 
Subrahmanya for Kaumaras, Ambal for Sakthas, /swara for 
Saivas, Vishnu for Vaishriavas and Surya for Souras. That is why 
he is called ‘Shanmatha Sthapaka’. He established the ‘six 
religions’ (worship of six deities), so that every one can worship 
his favourite God without denigrating others. He ensured that 
Smarthas performed the Panchayathana Puja, keeping the five 
‘murthis’ (idols)as per the old tradition of ‘Adhithyam- Ambikam- 
Vishitum-Gartandatham-Maheswaram’. (All prayers offered 
through Vedhic Karma Anushtanas (rituals) that involve fire, 
ultimately reach Subrahmanya. Therefore we can assume that out 
of the Gods of Shanmatha, he was not included in Panchayathana.) 


Therefore Sankara Sampradhaya is not something ee came 
about newly, It is the same old Smartha Sampradhaya. which pes 
one to seed, and was rejuvenated and given anew life by Sankar 2; 
Therefore if some one says ‘Sankara Sampradhaya “itis wrong; it 
‘SWrong even if I had said so. 
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) 

The most traditional amongst us do not accept anything tes | 
unless they have verified whether it is according our culture and | 
tradition. Similarly our Acharya too has followed our tr 
all his writings. In several places he quotes traditions with greal | 


respect and refers to the practitioners and their Views, Ho 


adition hh | 


recommends only those practices for acceptance which have a | 
sanction in our Sasthras or tradition. 


Itis said of Jesus Christ that ‘He did not arrive to destroy old 
religions. He only came to fulfil them’. Our Acharya too did nol 
establish anything ‘as his own’. He only strengthened what already | 
existed as ‘Smartha Sampradhaya’ . In fact he might consider the | 
term ‘Sankara Sampradhaya’ a sacrilege. 


He quotes the traditionally accepted Upanishads, Gita _ 
Brahma Suthra as authoritative texts to establish the Adhvaitha | 
Thathva, the ultimate truth, that he propagated. He never claimed 
anything as his own philosophy. 


That is why the followers of our Acharya did not get any new 
name. Even before the advent of Sri Ramanuja and Sri Madhva, 
there were amongst Smarthas those who worshipped ‘ Vishriu' as 
their Ishta Dévatha (favourite God). 


Here is something interesting: there were among the 
Smarthas who those performed the Panchayathana Pūjā % 
prescribed by the Acharya. They did not have the maturity t0 | 
perform Puja for their ‘Ishta Devatha’ without denigrating others: _ 
That is, there were those who believed that that their God was the | 
ultimate truth, and yet believed in Adhvaitha Vedhantha when | 
came to a philosophical view. Amongst such people even ‘Thi 


Vaishiavas’(Staunch Vaishavites) were Adhvaithis. How do W° | 
know this? Let me tell you something you may not know — 
Descendents hailing from Vaisnavites who accepted Adhvaith* 
exist even today. These people accept only me as their Achary* | 


Adhvaitha is their ‘Siddhantha’. They do not wear the ‘Nama? 
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They do not wear the Vibhuthi (it has Saiva associations) .They 
wear sandal wood paste instead of the Namam or Vibhūthi, There 
are a few who wear a single line as their Namam and remain as 
Adhvaithis. In spite of this they are ‘Vira Vaishnavas’ more 
staunch than followers of Sri Ramanuja. In today’s age when some 
of the Ramanuja Vaishiavas do not mind visiting Siva temples, 
these Adhvaitha Vaishniavas do not do that. 


From all these I pointed to that Japanese professor ‘See how 
wrong it is to project me as a Saivite’. In Vira Saivas too there are 
Adhvaithis. While they accepted the Thathva (philosophy) of the 
Acharya’s Adhvaitha Siddhantha , when it came to Upasana 
(theology) they do not accept his view on equality of all Gods. 
They continue to think of either Siva or Vishriu as their only 
principal God. 


However there is a reason for this perception that that 
Adhvaithis are Saivas. After Bhagavadhpadha Sri Ramanuja 
preached Visishtadhvaitha. Sri Ramanuja held these views. ‘/iva 
and Brahma cannot become one as Adhvaitha. /iva understands 
that it is Brahma as an Antharyami that is causing it to act; yet 
experiences the two to be different even in Moksha. Even Brahma 
isnot Nirgurta (without qualities/attributes) and without action as 
Sankara said. It is Saguna (with attributes). It does act. It is this 
Brahman which causes the Jīvā to act.’ So far this seemed like a 
philosophy that could apply to anyone worshipping any God. But 
then he said ‘That Saguna Brahman is Maha Vislutu only and not 
Siva or any other God.’ Thus Sri Ramanuja made the followers of 
one Ishta Dévatha accept Visishtadhvaitha according to his 
Theology. 


Those who accepted Ramanuja’s school of thought had been 
ligion was only 


Smarthas till that time. VedhicReligion or Hindu Re 
Smartha Religion till then, is it not? 


Therefore is it reasonable to think that 
Were Vishu worshippers were the ones 


those Smarthas who 
who accepted his 
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Siddhantha (school of thought)? There could have been some why | 
accepted the philosophy of Visishtadhvaitha anq became | 
followers. Other than that there could have been several Smårthis | 
who were Vishnu worshippers, who were more attracted by his | 
Theology than philosophy and embraced Sri Ramanuja’ s tradition, | 
Because it propounds the view that their Ishta Dēvathā Vishriu jg 
superior. Thereafter we had Sri Mādhvāchāryā, Sri | 
Vallabhacharya, Sri Krishita Chaitanya - who advocated differen; | 
schools of thought based on their philosophy. Sri Mädhva's | 
Siddhantha was Jiva and Paramathma were separate and differen 
(he did not accept that Paramathmd was residing inside Jiva as 
Antharyami). That is Dhvaitha. It is difficult to explain in brief the | 
philosophies of Vallabhacharya and Chaitanya; we do nol need to 
get into that discussion now. 


f 


On the whole what I wanted to say was this. All these three 
while propounding a certain philosophy also pointed to one God 
and said ‘This is the God’. Vishrw is the Paramathma in the 
Madhva tradition too. For the other two Brahman or Paramathmi 
is only Krishna. Therefore these traditions too advocated Vishu 
worship. Is it not the Smarthas who went as followers of these 
traditions too? Even amongst those there must have been people _ 
who became followers because Vishnu was held as the principal | 
God. They were more attracted by this than the philosophy, 
because Vishru was their Ishta Devatha too. This is possible, is it | 
not? 


Thus it is from the Smarthds that the later day followers œ 
Sri Ramanuja’s Siddhantha , Madhva Siddhantha , Vallabh 
Siddhantha , Chaitanya Tradition, (Nimbarkar’s Siddhantha who 
was a Krishna worshipper)emerged as various sects of 
Vaishnavites. Therefore it is possible that the Vishztu worshipp®™ | 
amongst Smarthas were considerably reduced in number, be 
proportion of those who worshipped Jswara( Siva) as Ishta Devath 
must have increased. Is it not? That is why the perception has 
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come about that Adhvaithis are followers of ‘ Siva’ religion/ 
tradition. 

From the early days of the British rule itself there has been a 
practice where Smärthäs did not refer to themselves as 


£ Smarthas 
put as those who followed ‘Siva Matha’ ( Saivites)! 


It is not as if that only the new generation does not 
understand our religion and Smärthās think of themselves 
as Saivites; in the last century itself (19" century) several 
Government documents have made such references. 


Not only that. Several years ago as Ramadnuja was 
strengthening the Vaishnava tradition, when several Smarthas 
who were Vishnu worshippers started embracing it, the perception 
that Adhvaithis were Saivites seems to have started. Let me 
explain why I say that. There was one Sri Kantacharya who was 
there around Sri Ramdanuja’s time. He too propounded something 
similar to Visishtadhvaitha in terms of philosophy. However he is 
closer to Adhvaitha in the Mukthi stage. In terms of Upasana 
(theology) Siva is his principal God. Just as Narayana was the 
Paramathma for Ramanuja, Siva was the Paramathmda for him. 
Although he established a ‘ Saiva- Visishtadhvaitha’ , only very few 
Smartha Saivas (those who worshipped Sivaas their Ishta Devatha) 
embraced Sri Kantacharya’s Siddhantha compared to the number 
of Smartha Vaishıīavās who embraced Sri Ramanuja’s Siddhantha . 
After several Vishnavas had embraced Ramdnuja’s tradition, 
Smarthas must have thought of themselves mainly as Saivites. That 
is why when a sect was established as Saiva Siddhantha, they did 
not perhaps think of embracing it. The Moksha advocated by Saiva 
Siddhantha was quite akin to that of Adhvaitha Siddhantha. 
Therefore they must have thought ‘Why should we move fom 
Adhvaitha Siddhantha and embrace something very similar?’ 


Philosophy appeals to very few people. For most people only 
Bhakthi and the Upasand Murthy (Principal God of worship) that 


115 


f 


are important. That is why Vishitu worshippers amongst Smiarihs | 
have embraced those Siddhantha s which promoted Vishny | 
worship as the most important. As a result an impression Was 

formed that Adhvaitha is aligned to Siva worship as the mos | 
important thing. Therefore when there emerged a Gaal 
Siddhantha that emphasized Siva worship, even staunch Siva | 
worshippers amongst Smarthas may not have embraced it, But | 
today those who are ignorant (of all these) think that Adhvaith 


means only Saivites. 


There is a reason why Sri Chandramouliswara Pùjā iş | 
performed in the Sankara Mutts. Paramēswarā Himself handed | 
over 5 Sphatika lingas to the Acharya and directed that they must | 
be worshipped in the world every day. Our Acharya kept two of | 
these in the mutts Sringeri and Kanchi and the balance three inthe | 
temples in Nepal, Kedarnath and Chidambaram, and organized for - 
pujas to be performed without a break. In order to have uniformity 
in all Sankara Mutts he initiated Chandramouliswara Pujas in all 


the mutts. Sri Lakshmi Narasimha gave our Acharyaa Salagrama. 


Just as Isward gave the Sphatika linga, Narasimhamurthy gave the 
salagrama which was his Swariipa. Just as he kept the Sphatika 
Linga in the Paya the Acharya has kept the Sa/agrama too in the 
Puja. 

Our Acharya entertained no difference between Siva- 
Vishrtu. Just as he installed the Sphatika linga in Chidambaram, he 


installed Narayara in Badarinath. He has also established a Mull 


there. Puri Jagannath and Dwaraka are important Krishuta kshetras 
where he established Mutts. He did not write a commentary fo 
Siva Sahasranama; he has written one for Vishnu Sahasranam® 
Although we have Siva Gita, Devi Gita etc available in the Puram™* 
he chose to write a commentary only for the Bhagavad Gita which 
was Krisha Paramathma’s Upadesa. Just he has compos? 

sthothras on Isward and Amba he has composed sthothras A 
Mahé Vishitu, Sri Rama, Krishra, and Mahalakshmi as well. peopl 
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call him a Saiva, because they did not consider these aspects about 
him. 

I had mentioned earlier that in the Mutts established by the 
Acharya the pujas performed are not restricted to Siva Piya Hit 
the Panchayathana Pujais also the Puja of the Mutt. The Acharya 
is the joint incarnation of /sward@ and Ambäl, it was Uma ee 
Maheswara who gave him the five lingas in Kailasa; therefore he 
made /swara and Ambdal the central focus of the worship in the 
Pijas he ordained in the Mutts. However Maha Vishru, Ganapathi, 
and Surya are also part of the Puja in the Siva Panchayathana Puja 
tradition. We celebrate in our Mutt Ramanavami, Gokulashtami, 
and Narasimha Jayanthi just as we celebrate Sivarathri and 
Navarathri. 


What do we say when we send a Srimukham (message of 
blessings) from the Mutt? We say ‘Kriyathé Narayana Smruthi:’ in 
the Srimukham referring to a particular work. That is, the book or 
work for which we send the Srimukham as blessings, we pray to 
Narayara that the function may go off well and benefit every one. 
It does not say that we pray to Siva for that purpose. When you 
prostrate in front of me, what do I say? I keep saying ‘ Narayaita, 
Narayarta’. All of us Sankaracharyas do the same thing. This is a 
custom created by Addi Sankara himself. Because Narayariais the 
Jagath Paripalana Kartha, he has ordained that we pray to him for 


all good things to happen in the world. 


So far I have been speaking about how a perception has 
emerged that Adhvaithis are Saivas. In direct contrast there are 
also a few who hold the view that Sankara worshipped only Maha 
Vishitu. They quote in their support Narayaia Smaranam, 
commentary on Vishztu Sahasrama etc. In addition they aso 
Cut that the Acharya while discussing the ‘/swara who i ie 
Saguria Brahman looking after all the affairs of the world,in his 
commentaries, uses the name ‘ Narayalia’ . 


117 


However trying to call the Acharya a Saiva, or Saktha ry | 
Vaishrtava is limiting. It is incorrect to call him the devotee of on | 
God. Why did he refer to the Saguria Brahman as Nārāyarā inhi 
Adhvaitha Commentary? Because in dividing the three roles itwa 
Maha Vishiru who was given the role of protecting this world, Soi | 
must be said that he referred to the one who protects as the sakthi | 
that conducts the affairs of the Prapancha. 


Acharya combines in himself the Saiva, Saktha anı 
Vaishiiava. We who are Smarthas must also be like him, 
Muthuswamy Dikshitha, has been a role model for Smarthas, He 
has sung the praises of all the Gods, including Mariamman, 
Iyyanar, Navagrahas through his compositions, where he has seem _ 
them as the Paramathma Swarupi. The one Paramathma who is all 
the Gods must be the object of all our prayers. We must acquire 
the mind set to treat all of them uniformly in all the forms in which 
they appear. Even if we said that there were Vira Saivas and Vira 
Vaishiavas from the early days, it is not something in line with the 
Acharya’s thinking or the directive he has given to us. There is” 
nothing wrong in our developing a great devotion towards one 
Ishta Dēvathā. Examples among Adhvaithis are people like 
Appayya Dikshitha who was a great Siva Bhaktha or Lila Sukhar 
who was a great Krishria Bhaktha. Just like these great souls, We 
must be totally devoted to our favourite God, without denigrating 
any other God. 


One of the main principles of Smartha religion ( Vedhit 
religion), is this. Denigrating one God and speaking about one's 
own God as being superior is not an acceptable practice accordins 
to Vedhic religion. If we applied this test, we who follow ü: 
Acharya are the ‘Pūrrīa vaidikas’ . This is not something 1 $3’ i 
would be wrong if I said it. It would seem like I am praising a 
because it is the tradition I follow. Therefore this is not ™ 
opinion. This has been the view of three elders from the past- 


118 


This has been the view of Vyasa Maharishi who is the mila 
purusha for Dhvaithis, Adhvaithis and Visishtadhvaithis. In the 
Anugagsana parva in Mahabharatha, when he refers to the five 
traditional religions that existed, through Bhishma Pithamaha, he 
says 

Sankhyam Yoga : Pancharathram Vedha: Pasuptham thatha 


Amongst these Védhd: refers to the Védhicreligion; which is 
the latter day Smartha Religion. It had the worship of all Gods. It 
had all three - Karma-Bhakthi-Jnanda. It had Sankhya which 
researched the various philosophies. Yoga sadhana was part of 
Dhyana. All of these were part of Smartha Religion/tradition 
which was rejuvenated by the Acharya. Our Acharyahas accepted 
Dhvaitha, Visishtadhvaitha etc at various levels in his ‘Sivananda 
Lahari’, ‘Soundarya Lahari’, ‘Shadpadhi Sthothram’ composed on 
Sri Maha Vishuiu. In his ‘ Yoga Tharavali’ he has elaborated the 
various nuances of Pathanjali’s Yoga. He has referred to the 
twenty four philosophies of the Sankhyas at various places in his 
commentaries. Apart from Vedha, Sankhya, and Yoga in the five 
religions mentioned by Vyasa, what remain are Pancharathra and 
Pasupatham. Pancharathra maintains that Vishiuis the only God; 
Pasupatha states that Paraméswara is the only God. These 
denigrate other Gods and hold that their Gods are superior. In 
Vyasa’s opinion they do not belong to the Vedhic religion. That is 
why he has mentioned ‘Vedias separately and referred 
independently to Pancharathra and Pasupatha separating them 
from Vedhas. Sankhya is just philosophy. It does not have karma 
or bhakthi nor is there for experiential knowledge. (/nana). Yoga 
is highly commendable but that too does not fully have Vedhic 
Upasana, karmé etc. Even if we take Jnana, it does not deal with the 
Paramathma Thathva as expounded in the Upanishads. Therefore 
these four seemed incomplete in some way Or other. That ie why, 
Vasa separated these from Vedhas which was complete in all 
respects, 
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Vyasa Maharishi was a ‘para Jnani’. If this was his view 
consider the view of another (great soul). He was a Gandharva, Was 
born as a human being because of a curse from Amba, became 
very big Siva Bhakhtha in later years, worshipped Jsward, andasą 
result he attained /swara himself and became a permanent resident 


of Kailasa. His name is Pushpa Dhantha. He composed ‘Siva | 


Mahimna Sthothram’ . It means ‘the Sthothra that speaks about the | 
greatness of Siva’. If we go a little North of Pune in Maharashtra, | 


we will not find devotees who do not know ‘Siva Mahimna 
Sthöthrã . (Here in South India, Thiruppavai, Thiruvempāvai, 
Thirumugatrupadai, or Vināyagar Agaval have not become popular 
in spite of my speaking about them and distributing copies of 
these). In his Sthothra too there is a reference to various religions, 
similar to Vyasa’s comments. It seems as if Pushpa Dhantha 
composed the lines keeping in mind the s/okas from 
Mahabharatha. 


Thrayi Sankhyam Yoga: Pasupathi Matham Vaishriavam Ithi 


‘Thrayi’ means Vedha. After that is Sankhya, Yoga . 
Pasupathi religion denigrates other Gods and holds that Sivais the 
only God. Similarly Vaishiava Religion denigrates other religions 
and holds Vishimris superior. Vyasa called it Pancharathra. 


Both Vyasa and Pushpa Dhantha have accepted these five 
religions. They talk about them as five rivers that join the same sea: 
They have even accepted religions that denigrate other Gods and 
speak highly about one. Yet since this thinking is not acceptable t0 
Vedhic religion, they have spoken about them as distinct from 
Vedhic religion. In Pushpa Dhantha’s case it is very interesting: 
Because he himself is a ‘Parama Sambhava’ (devout Siva/Sambht 
worshipper). Saiva Mahima is the subject of his Sthothra. In his 
slokahe says that all the five religions will join the one ocean called 
‘Paraméswara . Yet he has not said that ‘Pasupathi religion 3s the 
Vedhic Religion, our Sanathana Dharma. Vedhic religion does not 
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reject anything, but accepts everything. Therefore he mentioned it 
as being different from Pasupathi Religion. 


The third one is a poet. There is a value placed on Vyasa’s 
view who is accepted by all three religions. There is a significance 
ina staunch Siva Bhaktha separating Vedhic religion from 
pasupathi religion. At the same time there is great value for the 
words of a poet who is not part of any religion, who does not praise 
or denigrate any God, and maintains complete objectivity in his 
point of view. Who is this poet? This is Sri Harsha, the poet who 
wrote ‘Naishadha’- the story Nala. He too discusses the five 
religions at a particular stage (in his work) that is full of poetic flair 
and literary beauty. 


Dhamayanthi’s swayamvara is being conducted. She likes 
only Nala. Her intention was to garland Nala who was attending the 
Swayamvara. The four dévas Indra, Varuna , Agni and Yama too 
had an eye on Dhamayanthi. Each wanted her to be his wife. She 
on the other hand was in love with Nala - they knew that too. 
Therefore each one of them dressed himself exactly like Nala and 
arrived at the Swayamvara. Therefore there were five Nalas in the 
Swayamvara Mandapa. How can Dhamayanthi identify the real 
Nala? 


Itis here that Sri Harsha says that Dhamayanthi stood there 
Perplexed. To explain her position he says Just as Adhvaitha 
which is the ultimate truth is amongst the five religions, not being 
able to recognize the real Nala, Dhamayanthi stood perplexed’. 


Panchama Koti Mathré .....-- Mathanam Adhvaitha Thathva 
lva Sathyatharepi Loka: 
shows the exalted 
hat the other four 
dhantha he too 
Adhvaitha 
Adhvaitha 


‘Tharam’ is a comparative degree which 
state of one over the other. The poet did not say t 
religions were wrong. Like Vyasa and Pushpa 
‘ccepts them to be true. Because compared to them, 
Was the ultimate truth, he makes a special reference to 
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as ‘Sathyathara Api Adhvaitha:’. Just as our Acharya divide 
Sathya as three different kinds of Sathya, Sri Harsha too talks | 


about Sathya and a Superior Sathya. Of the five Sathyas mentioned 


in Mahābhārathām, he refers to the other four as ordinary truths 
and only Adhvaitha is the ultimate truth. 





In Mahabharatham the word ‘Adhvaitha’ does not appear in | 


what Bhishma says. What appears is the word ‘ Védha:’, However | 


what has come through clearly is that it is different from religions | 


that praise Siva or Vishnu and denigrate the other. It is the same 
view that is reflected in Pushpa Dhantha’s statement. There again 


the word ‘ Thrayi’ appears and there is no reference to Adhvaitha, | 


At a stage after the Acharya when religions like Saiva and 


Vaishriava gained currency, (praising one and denigrating the 


other), the Smartha Religion of the Adhvaithis became the all | 
accepting Purita Vēdhíc religion. That is why Sri Harsha has used 
the word ‘Adhvaitha’ instead of ‘Vedha Matham’ (Véedhic 


Religion). 


Although there was a wrong impression that Adhvaithis were 
Saivas, because latter day Acharyas propagated Siddhanthas 
(schools of thought), different from Adhvaitha a view thal 
Adhvaitha is the ‘Parra Vedha Matha’ (holistic Vedhic religic) had 


gained currency. The fact that the term Smarthd has continued (0 


refer to Advaithis, is proof of this. 


The root meaning for Smartha is not ‘some one who hes 
embraced Adhvaitha philosophy’ or ‘Sankara ’s follower’. It 
means following the holistic Vedhic Smruthis (Dharmasashthras 
Similarly names like Sarma, Sastri etc have been used primarily bY 
Smarthas. It is evident from ancient Sasthras (that existed 10 
before the advent of Acharya) that ‘Sarma’ was a caste name fo! : 
Brahmin. It was an old Vedhic practice to call a Brahmin a Sami 
and a kshatriya a ‘Varma’. The artist Ravi Varma was a kshatriā as 


suggested by his name. Even today when a Brahmin boy goes 
through his upanayana ceremony, and he prostrates before elders 
referring to Vedha Sakha (branch), Sathra and Gotra, we ask 
‘what is your Sarman?’ and he gives us the relevant name. This is 
go for lyengars and Madhvas too. Yet it is only the Adhvaithi who 
uses the name ‘Sarma’ as a suffix to his name, most of the time. 
This indicates that he is the one who is the ‘Parna Vedha 
mathastha’. (Belongs to the holistic Vedhic religion’ .) 


One who adheres to the ‘Sasthras’ is called a Sastri. Sasthras 
generally refer to the Vedha-Dharma Sasthras. Only the Smartha 
who is an Adhvaithi who uses this surname as a suffix to his name. 


Itis rare to see a Vaishnava or Mādhva using the name Sarma 
as an exception. But the moment we hear a name like D. S. Sharma 
or Right Honourable Sastri, we assume them to be Smarthas only. 


If one is a follower of Ramanuja’s Siddhanthd or he belongs 
to the Madhva Siddhantha or he is a follower of one of the Mula 
Purushas (important person) of a Saiva Siddhantha Mutt this is not 
just a matter of his birth or his adherence to one of the three faiths. 
Just because one is born in an Iyengar family or he is the son of a 
Rao, he is born in one of the families who are followers of a Saiva 
Siddhantha Mutt, it does not mean that he is a follower of that 
tradition. Even if he says that he is a sincere believer, that would 
not make him part of the genuine followers of that faith. This is not 


something I say. Acharyas from those traditions themselves say 
this, 


‘Itis not enough if you are born in an Iyengar family; it isng 
enough if you are a believer of Visishtadhvaitha; a person must 
have ‘mudradharanam - wear the sankha-chakras on his body. He 
a receive the Mantropadeésa of the Maha Vishrtu Mantra. Only 
i he has performed this ‘Samasrayaia’ does one become a 

Visishtadhvaithy . In Vaishnava tradition it was enough if one 
Performed the ‘Samasrayarta’ once. In Madhva tradition every 
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time they met their Acharya they had to perform the ‘Panoh, 
Mudra Dharana’. They also have a ‘mantra Upadésa’ , Accordin 

to Saiva tradition even if there was no ‘Mudra Dharanam , thoy | 
had to get Upadesa of the ‘Panchakshara’. It was called ‘ Dien | 
‘Dikkar is a Tamil word that had morphed from the origina] 
‘Diksha? . Even in other traditions only if there was some such | 
‘Saniskara’ (purification ceremony), would one be fully | 
considered a follower of the faith. Just birth and faith alone do cn | 
make one a Vaishriava or a Madhva. They need specifie. 
‘Santskaras’ for that. Their own respective Acharyas say that, 


i 
t 


| 


Then what about those who wear the ‘Namam’ or ‘vibhuthi’ | 
but have neither performed ‘Samasrayana’ , ‘Mudradharana’ no | 
have received ‘Diksha’? What do we call the tradition they belong | 


to? 


All of them are Smarthds only. Most people do not know | 
this. | 
There is a Hindu. He converts himself to be a Christian. How | 
does he do it? A Christian priest baptizes him. Only the one whois 
baptized is considered a Christian. Otherwise he is a Hindu. 


Similarly only if he has received ‘Siva Diksha’ or only ifhe 
has performed ‘Saméasrayaria’ or ‘Mudra Dharana’ could he | 
become a Saiva Siddhanthi, Sri Vaishrtava or Madhva. | 

One who converts to Christianity leaves our Vedha Sasthta 
behind. Those who embrace Siddhdntha s other than Adhvailha 
retain the Vedha Sasthras even if they embrace one of the faiths 
Even the Acharyas of these traditions accept the Vedhas and e 
Smruthis as the authority. But they want them to perform ritual 
beyond that. Only if they perform does it means that one becomes 
Vaishitava, Saiva or Madhva. 


: -he js? 
Otherwise he continues to be a ‘Smartha’; that is be ® 
follower of Sankara Bhagavadhpadha. By saying all this ™ 
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rounding up a lot of followers for our tradition? Ifthe Acharyahad 
prescribed some new ‘Saniskaras’ to be performed to become an 
adhvaithi, then what I am saying is indeed wrong. But the Acharya 
has not prescribed any such thing. He has not separated the 
Adhvaithi as a separate religious sect. He has let us remain as 
smarthas, followers of the ‘Purna Vedhic religion’. He has not 
prescribed any new ‘Saniskārās’ for the Adhvaithi. Therefore all 
those who have not performed any new ‘Saniskards’, are his 
followers; belong to him. 


Diksha, Mudra Dharana, Saméasrayaria are not prescribed in 
the Védhas. For the three Varras who have a direct right in 
Vedhas, itis only said that they must perform the Upanayanam and 
receive Gayatri Upadésa, to obtain their right. Upanayana is 
prescribed for the Brahmins-Kshatriyas-and Vaisyas. For the 
fourth Varria even that is not prescribed. Even without that they 
are accepted as belonging to the VédhicReligion. The Acharya too 
has prescribed the same way. He has not added any new 
‘Saniskara’ . 

Smarthas should not feel that we do not have any new 
Saniskaras for ourselves. Whatever has been prescribed in the 
Vedhas, that is good enough for us. Is it mentioned anywhere in 
the Ramayana or Bhagavatha that Sri Ramachandra Murthy or 
Krishita Paramathma performed Mudra Dharana or Samasrayana 
and received Siva Diksha? There is no such thing. If some 
Siddhanthis say that they were ‘Avatara Purushas’ therefore they 
did not do this, it would not be an acceptable reason. Because itis 
mentioned in Ramayana that Rama did ‘Vedhadhyayana’ HOM 
with his brothers. Only if Upanayana was performed one can recite 
the Vedhas. Therefore it is evident that Upanayana was performed 
for him, Similarly it is mentioned in Bhaga vathd that as soon 3S 
Vasudeva and Devaki were released from the prison, they 
performed Upanayana for Krishid Paramathma. It is mentioned 
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thereafter that Krishna was in Gurukulavasa with a Brahmin cally 
Sandipani, and learnt Vedhadhyayana like any other or dinay 
child. Why do Avatara Purushas require these alone? Could they 
not have learnt all the Vedha Sasthras at the moment they though | 
of it? Why did Sri Rama have to do asthra, sasthra abhyasa, lear 
‘balai’, ‘abalai’ mantras etc from Viswamitra? Therefore jt Means 
that they went through Upanayana, learnt the Vedhas etc to set a | 
example for ordinary mortals. ‘What they did is good enough for | 
us. We do not need anything more than what is in the Vedhds, anj 
what is in the Smruthis put together by the Maharishis, based on | 
the Vedhictexts.’ This is what Sri Bhagavadhpadha has prescribed 
for us. | 


—— 


If the Acharyas of the other faith prescribed new Saniskaras | 
even after accepting the Sasthras, because of their principle, their _ 
followers have to drop several things in the Sasthras which are 
prescribed for us without entertaining any difference between — 
Siva- Vishriu. Therefore even if new things are added, some old 
things are getting left out. 


Our Achéarya has prescribed clearly ‘Do not add anything 
new to Sasthras which have been handed over to us from times - 
immemorial. Do not leave or abandon anything in it either’. 


All that he did was to remove a few aberrations introduced 
in-between, and restored everything to its original form. 


That he did not come to add anything new, he only came p 
restore things and set them right, is clear from an old Purani 
saying. 


There are several Puranas and Itihasas that refer to the 
Acharyé as an Avatara of Parameswarda. In ‘Kiirma Purana , it 5% 
at the peak of kali. Jswarā would himself appear and curtail Ù 
spread of ‘Adharma’. 
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It says in this sloka 


Karishyathi Avatharam Swam Sankaro Nila Lohitha: 


srowtha Smartha Ptatishtartham Bhakthanam Hitha Kam aya 


‘srowtha’ means aligned to Vedhas called ‘Sruthi’, 


‘smruthi’ means what the Rishis put together as Dharma Sasthras, 
keeping in mind what the Védhas prescribed. 


The Karma Purana says ‘In order to protect this Vedha, 
Dharma sasthra (Srowtha Smartha Pratishtartham) with a desire to 
do good for the devotees (Bhakthanam Hitha Kamyaya), Nilakanta 
who is Sankara will himself appear (Karishyavatharam Swam 
Sankaro Nila Lohitha.’ 


Instead of saying he established Adhvaitha or Shanmatha 
etc, (things we think are important today, the moment we think of 
the Acharya), it is interesting that it mentions “Srowtha Smartha 
Pratishta’. 


Similarly even in the s/oka meant to be a prayer to him it is 
said. 


‘Sruthi-Smruthi-Purananam Alayam Karuralayam 

Namami Bhagavadhpadha Sankaram Loka Sankaram’ 

Even here there is no mention about Adhvaitha or 
Shanmatha. But what is mentioned is that he became the 
repository (alayam)of the Vedhdas (sruthi). Dharmasashthras 
(smruthi) and Puraras. If Smruthi is framing the Vedhic 
injunctions as codes of conduct, making the sruthi memorable 
through stories are Purārās. It says that the Acharya is the 
eceptacle of such Vedhas, Dharmasashthras and Puranas. 


It is enough if we say Vedhic religion, Or Smartha 


Samp radhaya (tradition). That is Adhvaitha which talks about the 

livà Brahma Abheda’ (non-dualism of /iva and Brahma). The 

Philosophy of Shanmatha that establishes that there is no 
erence between the Gods, is just a part of this Adhvaitha. 
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Therefore neither in this s/oka nor in Kürma Purana, iş 
a mention of Adhvaitha or Shanmatha. So it seems. 


there i 


Shanmatha is a part of Adhvaitha. Therefore if we mentin i 
Adhvaitha we do not need to mention Shanmatha Separately 
Because when we say /iva and Brahman are one is it not imp ) 
that the Shanmatha philosophy of six Gods is included too? 


| 


ied | 





Just as Shanmatha is a part of Adhvaitha, Adhvaitha is a pay | 
of Smärthä Védhic religion. Adhvaitha occupies the exalte | 
position as the ultimate among all the philosophies of the Vēdhės | 
What we see in the Véedhasis that all Gods are seen as Paramathmi, | 
That is why Shanmatha, Adhvaitha etc are completely aligned in | 
the Vēdhic, Smartha Sampradhaya (tradition). It is not different, | 
What do we mean by aligned? To say ‘That is this; this is that’ is | 
itself an Adhvaitha Sampradhaya. Adhvaitha means Vedhic | 
religion. Sri Harsha has mentioned Adhvaitha where he should | 
have mentioned Védha, in Naishada. i | 

Therefore those who have not performed the separate | 
Samskaras prescribed by Dhvaithas, Visishtadhvaithas or Saiva | 
Siddhantha s, are all followers of Sri Sankara Bhagavadhpadli | 
only. Even if they went to another tradition, even if they have lef 
the Acharya, it does not mean that the Acharya has left them. The 
Achéarya’s Siddhantha has accepted those Siddhantha s at certain | 
levels. Acharya’s paramaguru (guru’s guru) Gowdapadha has 
written a text called ‘Mandiikya Upanishad Karika’. Karikais on 
type of commentary. In Maridikya Karika, Gowdapadha says in 
one place ‘There are several Siddhanthas different from each other | 
and are in conflict with each other. But our Adhvaitha does ™ 
entertain any enmity towards any of them.’ | 


Parasparam Virudhyanthe Thairayam na Virudhyathé 


ity, 2 
This non-conflicting, attitude that entertains no en™) i 
feeling of one-ness, equality is the path that the Acharyahas 8" 
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ys. This is what we must follow all the time. Even if we are 
following different ways because of the Vedhas, Smruthis and 
guidelines and the acharas that the Acharya has given us we must 
ho totally aligned in our minds without any difference. We must all 
pe together as Acharya’s children with love for all, Let us pray to 
him that he blesses us to be so. 


p ap wp 
Je JE ai 


ee 





ADHVAITHA OR DHVAITHA? 
ALL IN PARASAKTHI’S HANDS 


SS 


WwW: attains its fulfillment in the ocean. It ends in a place | 
where there is more water than the tumbler, the Vessel, thy | 
well, the pond, and the river. Similarly Parasakthiis the OCean of | 
knowledge and compassion. 


We have a little bit of love and a little intelligence) 
knowledge. Animals are at a slightly lower level than us. There are | 


several ‘Deva Jathis’ who have more knowledge and love than w, 


There are great souls - ‘Jnanis’ and ‘mahans’ amongst us; they are 
full of love and compassion. The one where this knowledge and | 
love is full (never diminishing) is the one we call Swami | 
Paramathmda and Parasakthi etc. | 


Thisis the Jnana (knowledge) that knows everything. Thisis | 
not just the one that knows; fhis is also the one that is known. | 
There is nothing different from this, and it is not as if this then | 
knows that. If there exists something else, then his cannot be the | 
Pariia that is everywhere. Even if there is a little bit of something 
else then it is a blemish on this. Since this is not in that little bit, 
thisis not Parra. Does it not then mean that something which is full 
is not full? The conclusion from all this is that there is nothing else 


other than the Paramathma, separate from it as an object that is 10 
be known. 





If that is so, what about all the ‘7vathmas’ that we think aè 
separate/different? This is one big make believe, one big dram@ a | 
Maya. The moment the make-up is off, what remains is the only 
one, which is Parza (full), which will remain as the ultima” 
knowledge. | 





. . j 
This is the knowledge/intelligence that the Ja | 
philosopher poet ‘ Thayumanavar' refers to in his song/¢OUP : | 
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nocause thatis Parna (full), there is nothing else that thatneeds to 
know. That is the knowledge by which thatknows itself, 


Taking the ‘/ivathma and immersing and dissolving it in the 
‘Paramathma Samudra’ (ocean), is the real fullness. Even if 
something else exists, tis will be less than full, is it not? It is only 
‘nis that is dressed/made up as something else. Thisis everything. 
The Vedha says 


‘dham Sarvam Purusha Eva’. 
Becoming genuinely full like this is what is called Adhvaitha. 


The Upanishads talk a lot about the /ivathma becoming 
Adhvaitha, Pūārrīa (full), fullness that is full. Sri Sankara 
Bhagavadpadhacharya has presented what the Upanishads say, 
with a variety of different proofs, adding his own experience, in 
the form of Sasthras, which are acclaimed all over the world. If we 
examine this intellectually, it is clear that we have to accept it. 
Even in science they say ‘There are no different elements. 
Everything is the same energy. Matter and energy are the same’, 
thus arriving at an Adhvaithic point of view. 


Ok, it is agreed intellectually that there can be only one 
(thing). But - this is a big BUT - this is not evident in reality! There 
are so many things that are clearly and visibly different in this 
world, is it not? Does not life move because we understand these 
differences? Duality? In everything that we do is there not 
something that we have to add or remove? If we keep saying that 
everything is one and keep adding things that should not be added, 
would we not be spoiling the whole thing? 


What do we get to know from this? As long as things are to 
be done, there is no use repeatedly talking about ‘Adhvaitha’. 


‘ 5 itive to 

As long as there is work (action), we have to be sens) no 
the differences / dualism; it will all shine as one. when Riel 
Work. Even when we see dualism/differences, Jetus manaa 
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attitude in the mind that everything is one. In essence everything, 
one; we are also that ‘one’. Therefore see everything With ay 
attitude ‘we are everything’. See everything as our ‘ A th 
Swarūpa'’ . That is, even if we are sensitive to the differences, let ys 
not differentiate in our love to all living beings. Treat e 


very living 
being with the same love, be an embodiment of love.’ 


This is what /nanis have said. Therefore it becomes Clear that 
there is no Adhvaitha in action/work. 


Even thinking is action/work. It is the mind’s action. The 
mind is constantly thinking about something or the other without 
stopping even for a second. As long as this happens there is action 
and there is no Adhvaitha. When we talk about thinking, do we not 
have two different things? The object that is thought about, and 


ne 





the object that is thinking about it? Is this not Dhvaitha? Thinking | 
itself must vanish; only then will we realize the ‘Adhvaitha 


Anubhava’ (experience). 


Ok, but the mind does not seem to stop! However much we 
try, it keeps on running! And it keeps on looking at so many 


differences/duality. Stopping all action, stopping the mind from | 


thinking, becoming an embodiment of love, even if we do not stop 
action - all these do not seem practical. What do we do? 


What can we do? We can only do what is possible, is it not? 
Let the intellectual acceptance that ‘Adhvaitha’ is the ultimate 
philosophy, remain as it is. If that very conviction remains within, 
there would be a spot of clarity and peace, amidst all this work/ 
action, all these ceaseless thinking. 


But this peace is so insignificant that it does not give ™ 
satisfaction. We are not contented. Yet we want to be contented: 
But we are not able to make the mind still, or leave action. We a 
not able to become the embodiment of love either. Ninety oe 3 
percent of us are in a quandary like this. What do we do now? T 
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we attain the state of actionless Adhvaitha should we not be doing 
something or the other? 


Therefore we can do what is possible with the mind, Now we 
can see that the world is full of different things. When we see the 
great order in it, we realize that there is a big intelligence which has 
created it and is managing it. Let us not worry about the point that 
creating and managing etc by themselves, are Maya. There is no 
use talking about it! Let us assume that 


‘There is a mega force that is managing the affairs of this 
world. It is separate from us. We are small insignificant things in its 
presence. That is a mega force. We have little intelligence. It is the 
big intelligence, the omnipresent Sakthi - power’. Why assume 
this? In our current state this is so clear that it is so, is it not? 
Again let us not worry about the Adhvaitha aspect that there is 
nothing else known other than this mega force. Even if it is 
different from us, it knows everything about us. Let us stop at this 
that it knows our problems too. This ‘Parasakthi -the mega force 
has created all living beings from a fly, an ant and an elephant, 
given each of these different levels of intelligence, created different 
kinds of food for each and is protecting them too. It would 
certainly know the problems afflicting all living beings. It is not just 
an all knowing ocean of intelligence; it is also the ocean of 
compassion. If each one of us has love and affection for some 
things, has this not emanated from that Parasakthi? Therefore it 
must be an ocean of compassion. Let us convey our problems and 
shortcomings to that ‘ocean of compassion’. 

‘Why am I not the fullness that ought to be? Why do I have 
short comings? Make me full, make me full without any short 
Comings’. Let us keep praying like this continuously. If we keep 
doing this, that Parasakthi, that Paramāthmāitself will grant us the 

ess that is Adhvaitha. 


h Even praying like this is perhaps not the best. We 
ave to pray to that Paramathma which knows every 


do not even 
thing on its 
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own, which is an ocean of compassion which banishes 
problems on its own. We do not even have to pray asking ‘given 
Adhvaitha, give me ‘Jnana’, give me fullness’. Instead of lamentin 
like this if we are happy and devoted in our bhakthi, that would i 
enough. When we think that ‘There is a Paramathma who js evers 
peaceful, full of compassion without agitations and confusions like 
us’ does not that very thought make us happy? Therefore i i 


enough if we think of the Paramathma and be happy. We do not | 
have to spoil this happiness constantly by lamenting and asking | 


‘give me this or give me that.’ He will give us, what must be giventy 
us! 


Now we have as His order duties ordained and prescribed by 
the Véedhas. Let us perform these duties happily. All duties ar 
indeed action/work, and action/work are Dhvaitha only. We do 


not have not to be sad because of that. Let us do it happily with the | 


attitude that “This too is an order from Him - the Swamy’. The mind _ 


can not be controlled, is it? So be it. Do not cry or feel sad because 


of that. But instead of thinking of useless things let us think of 
Parasakthi’s infinite compassion. Let us think of her limitless 


beauty. If we maintain this selfless devotion and bhakthi withoul 
reason, and continue to perform our duty without blemish, that 
itself would be fulfilling for our minds. 


Let it be that the fullness when there is no mind, is indeed the 


fullness that is full. As of now it is beyond our reach! Why should 


we cry thinking about that now? Don’t we have enough problems 
on hand already? The yearning and crying too is another problem 
Therefore let us be happy in the current state that the Paramathm! 
has kept us. Let us perform the Vedha Karmas that are 1 np 
satisfying and make us happy. Let us indulge in Bhakthi. That! 
good enough for us. Let us carry on doing work as prescribed i? 
the Vedhds. Let us think of Iswara with love and do everything va 
a spirit of offering unto Him. Let us be happy indulging Bhakti 
towards Him. If we did all that we will never feel like complai” ue 
about any problem. 
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Let us continue to perform our Karmas as Iswara’s directive 
or order. Let us have unconditional Bhakthi towards him, that does 
not demand this or that from Him. Let us continue to be devoted to 
Him fully and be happy. ‘Leaving him separately as if he is 
different, thus is enough. Let us dissolve him in ourselves without 


any difference’. Thus thinking with great compassion, He would 
give us the Adhvaitha Moksha. 


That is His work. That is indeed His work. There is nothing 
for us to do in it. 


There is no use troubling ourselves about things beyond us. 
All that we know now is that He has left us feeling that we are 
different from Him. Let it be so; that is His will! Was it our decision 
to be independent /ivas? No. He is the one who is enacting this big 
drama. He has made Himself into all of us, and created this 
perception that we are separated from Him. If He has created this 
perception that we are different, let us accept it that way. In this 
state the only thing possible for us is to indulge in unconditional 
Bhakthi. Thinking of Him as the embodiment of infinite 
compassion. Thinking of Him as the embodiment of all that is good 
and auspicious. Let us melt ourselves thinking of Him this way and 
derive happiness from it. That happiness is good enough for us! 


We cannot capture the Nirguzia Brahma, which has no form 
and no attributes, with our mind. It is the Sagumta Murthy that the 
mind can latch on to. Training the mind on it is Bhakthi. It is indeed 
Dhvaitha. Let it be so! He who is the atom within the atom; won't 
he be inside the murthy we worship? If we have to experience that 
He is the atom inside the atom, let Him make it happen. He is 
‘Sarva Vyapaka’ - everywhere, He is fullness without a 
shortcoming. In which case should He not be in the Murthy that we 
Worship with love and Bhakthi? If we have to experience that He is 


everything, then He will make that happen! 


Making it happen, or not making it happen; 
business (work). 


that is His 
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It is not our worry. We are now happy thinking of Him With 
Bhakthi. The satisfaction we get in doing this is good enough fo, 
us. 


In reality let Him be the fullness that is full. Or be the 
Nirguria (Brahman). Or Adhvaitha. How does it matter to us? We 
are not able to realize it, is it not? Let Him be whatever he is in 
reality. Since all this beauty, all this love, all this intelligence which 
appear as Dhvaitha to us, have come from Him, let us worship Him 
as a Murthy as some one with limitless beauty, infinite 
compassion, and full of Jnana. Then let Him Himself reveal His true 
form to us. In any case only He can reveal His true form to us. All 
we can do is to focus our minds on the form that makes us happy 
and indulge in unconditional Bhakthi towards it. Let us start doing 
that. 


This is what the Bhagawan himself has said in the Gita. 
Bhakthya Mam Apijanathi 

yavan yacchasmi thathvatha: 

Thatho Mam Thathvatho Jnathva 

Vichathe Thath Anantharam 


The Bhagawan says ‘If one indulges in Bhakthi towards me 
continuously, He understands who I am, and my true qualities. 
When He understands me in my true form, He gets into me, andis 
not separate from me (anymore)’ 


As long as we are outside of Him, we can indulge in Bhakthi 
towards Him. But if we enter Him, and become one with Him? 
Then He is not different and we are not different. We become onè 
ze we become Adhvaitha. But when does this become possible? He 


says ‘Only after he has indulged in Bhakthi continuously and 
understood my true form’. 


The “Thatho’ in the term ‘Thatho Mam’ , ‘Thatha:’ a 
after. What we can do now is to indulge in Bhakthi; whatever mus 
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happen later, let it happen at the appropriate time. He says “You be 
devoted, continue in your Bhakthi. Thereafter | myself will reveal 
my true form to you and dissolve you in myself as Adhvaitha’. 


He uses the term “Thathvatha:’ twice. He says ‘He knows My 
true form through his Bhakthi. Once he knows my true form, he 
becomes myself’. 


When we say that we get to know His true form through 
Bhakthi, it means that during the act of indulging in Bhakthi, we 
did not know Him in his true form. He reveals His true form only as 
aresult of our Bhakthi. Therefore does it not mean that we did not 
know Him in His true form while we indulging in Bhakthi? 


‘How can we indulge in Bhakthi towards some one we do not 
see/know?’ It is not as if He was totally unknown while we start on 
our Bhakthi; all it means is that His true form, the Parzta (full) form 
was not visible. It is that true form, the full form that is Adhvaitha, 
the fullness that is beyond the grasp of the mind. If that true form 
was not visible to us, it is fine. It does not matter. If we get to know 
that then there will be no difference between the Bhagawan and the 
Bhaktha. Then where is the place for Bhakthi? Therefore the 
subject of Bhakthi can only be ‘Apra’ (incomplete/not full). 
Bhakthi exists only when the Bhagawan and the Bhaktha are 
different from each other. That is during Bhakthi, Bhagawan 
remains as if He has not dissolved/submerged the Bhaktha into 
Himself. To that extent He is ‘Aparna’ (incomplete/not full 
Because He is understood by His Bhaktha it means that He is 
Apiiriia. So be it. Since we have not thought about the stage of 
Panta (fullness) when He will dissolve/submerge us into Himself, 
this does not matter. How can we think of something that cannot 
be thought about? Yet it is possible for our mind to visual that 
Pürrja "by making it a little ‘ Apuriia’, and see that as a eee 
that is the embodiment of auspiciousness, full of Pike 
compassion. Is it not? It is possible for us to indulge in Bh 
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towards this Swartipa and melt our hearts into it and savour thay 
joy and bliss. Is it not? If we continue in this Bhakthi He appears in 
great splendour and compassion. Thereafter He reveals His true 
form on His own; He merges us into Himself without any difference 
between Himself and ourselves. 


All that is His work. 


Of course we do not think of His true form when we are 
indulging in Bhakthi. But in order to know that real/true form 
there is no other way other than bhakthi. 


‘Bhakthya mam apijanathi’ 


‘He gets to know me through Bhakthi’, says the Bhagawan, 
Not just getting to know a bit, not just ‘know’ but ‘ Apijanathi 
know well, completely, so much so he gets to know the true 
Swarupa. Thereafter he becomes one (with Him). 


This must happen later. For now let us indulge in Bhakthi, 
keeping the Paramathma as different from us. Instead of the full 


Swarupa let us focus on the Sagunia rupa. Let us be content with 
the satisfaction we get in this. 


Even in Adhvaitha Sasthras it is said 
Iswaranugrahath Eva Adbvaitha Vasana’ 


It means that only because of /swara Anugraha one will get 
Adhvaitha Vasana, a taste for Adhvaitha, an interest in it. The very 
fact that /swardinculcates a taste in a /iva for Adhvaitha, it means 
He is independent of and outside the /iva! If Jswara maintains @ 
‘bhava’ (feeling/attitude) that there is nothing other than the self 
(Himself), on what can he shower His Anugraha with compassion! 
Only when He thinks that something is separate from Him, can Ho 
show His Anugraha; is it not? Therefore in the drama of MV? 
there is a very curious situation. Just as we who seem to be the 

Jivathmas think of the Paramāthmā as being different, j» 
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paramathma too is playing with us thinking of us as Jivathmas who 


are separate from Him! 


‘This Jīvä does not aspire for Adhvaitha on its own; it is 
jswara who creates that desire.’ If this is so He is different from 
jiva: Thereafter He grants an Anugraha to the Jiva - a desire to 
eliminate the duality; does it not mean this? If there is one who 
gives ‘ Anugraha’ and another who receives the ‘Anugraha’, then it 
is Dhvaitha. When /swara Himself thinks like ‘There is some one to 
receive the Anugraha; therefore I grant him that’, then there is 
nothing wrong in our thinking of Him separately and indulging in 
Bhakthi. 


He remains independent/ different to grant the Anugraha. He 
only creates the Adhvaitha Vasana. Then let that Anugrahamiirthy 
only create the Adhvaitha anubhava (experience) too! Only the one 
who creates the vasana, can fulfil it too. He creates the vasana, 
only to fulfil it; is it not? The one who creates such a nice desire in 
us, will he let us down? He will complete the task he started. 
Whether He completes it or not is His affair. We have nothing to do 
with that. 


Our job is to worship Him in Saguria form. We do not have to 
feel bad that we created a blemish for Him. Does He not himself say 
‘In whatever form you thought of me in your Bhakthi, I will be 


that. Thereafter I will illuminate/enlighten with my real/true 
form’. 


To enlighten is His job. We cannot make Him enlighten us. It 

isa waste of time for us to try doing things that we cannot do. Itis a 
Way to increase our problems even more. 

There is absolutely nothing else other than Him is Adhvaitha, 

Even if there is a life, a Jīvāthmā He is the life of the life, the 

Antharyami; this is Visishtadhvaitha. He is different, and ee 

ifferent; but He is the one who is conducting everything. This 15 


139 


Dhvaitha. We see and understand Dhvaitha clearly. If we hol 
to what we know, He will let us know what must be known further 
At that time let us experience Him as the atom in the atom, life i 
the life. Then there will be no difference æ that We ap 


don 


experiencing Him. Both will be the same and we will becom | 
Adhvaitha. All this must happen by Paramathma’s Anugraha, What | 


seems possible for us: doing our duty; to the extent possible doin 
things because it is /swara’s Ajnya (order) and not just because i 
our desire; indulge in Bhakthi towards Him; that is all. If some on, 
says ‘Don’t think of a Swami, just be the embodiment of love, bea 
Prema Swartipa’ it is not possible for us. As long as there is work/ 
action there is anger and enmity. But when we indulge in love and 
devotion towards the Swami who is the embodiment of love, and 
start making all our work as offerings unto Him, we will naturally 
become more loving towards him. This love gives us the biggest 
joy, satisfaction. 





We cannot focus the mind steadily and experience the | 


‘Adhvaitha Sathya’. Let us indulge in Bhakthi ‘you are differen! _ 
from me’ in a Dhvaitha way and be happy and contented in thal. 
Thereafter let Him only shine within us as our life’s life a | 


Visishtadhvaitha. Or let Him make it ‘Adhvaitha’. 


Most importantly it is our body that has made us seem 


different from Him. If we do not treat Him as an Antharyami inside | 


this body, but stop at the body and think of us as being differen! 
then it is Dhvaitha. Even if it is Dhvaitha it is possible to indulge ™ 
Bhakthi towards a Parasakthi who is an embodiment of beauty 
ocean of love and compassion; we can derive the joy from 
Therefore let us not yearn for Adhvaitha where all duality! 
difference between life and life of the life vanishes. Let us not ga 
desire Visishtadhvaitha where we think ‘We are the life, He ist 
life’s life’. Instead let us think the Dhvaitha way. 


‘ +. hod! 
We have this body. We are this body. Let us use this bo 


A joy 
and keep contemplating on the Paramathma, Parasakthi and en} 
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the bliss: Itis possible, is it not? Why this body? Let it even be the 
body of a worm: Even if that worm is different from Him, if we can 
hink of Him, and if He will enjoin it in Vaikunta, let me happily be 
different (and be that worm).’ Let us satisfy ourselves and be 
contented this way. 


Like what Appar Swamugal says in one of his verses : 


‘Even if I were to be born as a worm, Lord grant me the boon 
that never forget in mind, your holy feet’ 


We must forever have ‘Shagavadsmararia’. That is the 
important point. Having this itself gives us great joy. When such 
joy is available to us in our state of ‘a/nana’ (ignorance), let us not 
lament ‘Oh, I have this body; this mind. Why is it that all these 
don’t vanish and only the Atma shine?’ 


Appar Swamigal was a great devotee; that he said this is not 
such a big thing. Our Sankara Bhagavadpadha who is the 
Paramacharya for the Jnana Marga and Adhvaitha says in his 
‘Sivananda Lahari’ - ‘Let me be born as a worm. Or let me be born 
asa mosquito. What is going to be lost because of all that? Or what 
ifl am born as a cow? As along as my mind can be immersed in the 
Paramananda (great joy) of constantly thinking of your feet, how 
does it matter which body I am born in?’ 


Narathvam Devathvam Nagavana Mrigathvam Machagatha 
Pasuthvam Kitathvam. 


Kitam = Worm. ‘Kitathvam’ is what Appar referred to. 
Machagatha - Mosquito. It comes from a worm. If we can indulge 
in Bhakthi even as a mosquito, we do not have to be afraid to be 
born as a mosquito. 

Even if it is a human body, when we are able to be in that 
body, happily indulging in bhakthi, are able to perform our 
Karmas showering affection on all creatures around, there is no 
need to pray ‘I do not want this body. I do not want rebirth. 
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Whatever be the body form, whatever be the type of ah 
(birth), as long as we are able to focus on that Paraméathma a. ; 
mother who is the embodiment of love, place our thoughts foie | 
on the feet of that ‘Sakshath Paradëvathā’ (that ultimate diety; | 
deities), that is enough. She is the Jnanambika’ (embodiment a 
knowledge). She is the one who feeds the milk of ‘Jnanq’, She wil | 
remove all the dirt in our minds through karma and bhakthi. Wher 
it becomes clean like a mirror, and becomes steady (without any 
shake), the ‘Parria Swarupa’ will itself shine in it. She herself wj 
grant us the Anugraha to attain that stage. 





We do not have to say that ‘you please give us anugraha thi 
way’. Let Her place us next to Her in some place like Vaikunthao | 
Kailasa and give us the privilege to serve her; or let her give us the | 
privilege of experiencing the life of Her life; or let Her show that | 
She and we are not different and let us merge into the ‘Pinu’ 
Whatever it is, it is fine with us. 


We do not know that state. It is going to be given by some 
one else. All we know is Dhvaitha. We are able to see only Dhvaitha | 
because the mind is not steady. The mind is not able to remain- 
steady because we have our desires, attachments, feelings of 
enmity, fear, sorrow and so on. Because the mind has become 
polluted through constant churning with these, it finds it difficult 
to remain steady. Therefore what we first need is ‘Chittha Suddhi 
æ cleansing of the mind/intellect. The only way to get that is! 


continue doing our duty with devotion to the Paramathma. Letu 
do that happily. 


Once we do that, that itself will be joyful. We will not thik 
of any other goals like ‘Chittha Suddhi’ etc. We will hap! 
continue in our Bhakthi, performing our duties with love, 3 
remain in peace. Parasakthi will grant her Anugraha on her pe 
We cannot force anything that it should be this way. If W° par 
true bhakthi, and we understand how to remain happy it will® 
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even occur to us to insist on anything. Therefore She can keep us in 
dhvaitha and grant us Anugraha at her will. Or that Anugraha could 
bein Visishtadhvaitha. Or it might even be Adhvaitha. Whatever it 
might be, let us leave it in Her hands. Let us remain happy by 
indulging in Bhakthi all the time. 


Adbvaitha is the ultimate truth. It is wonderful if we could 
‘stop’ our mind and we can experience that truth. Jnana Marga is 
meant to help us get there. A thought occurred (to me) ‘But many 
ofus are not able to get there. Should we forever lament about it?’ 


‘There is no need to lament. Let us perform our karma and 
phakthi in the best manner we can, without lamenting. The 
Paragakthi who is conducting the affairs of all the ‘Prapanchas’, 
only according to Her will can we attain any of our goals, including 
Adhvaitha Siddhi. Therefore we can attain a happiness and 
fullness in our current state itself, and thereafter we can even 
attain Adhvaitha with Parasakthi’s Anugraha.’ This clarity 
emerged. That is what I shared with you here. 


THE THIRD WAY 


ene we do, we must do it in the right way. When we ig | 
ollow the correct way, it only causes problems. Even ‘ Nyaa | 
(fair /appropriate/right/logical) means a proper way. If we havety 
go on the left of the road, it is proper for every one to do $0. Oy 
elders have put together a general guideline for every thing, | | 
makes sense for us to follow the path created by them. 


There are only two ways - appropriate/right/logical - way | 
to reach God. One is called the ‘Baby Monkey’ way. Another jy | 
called the ‘Kitten’ way. In Sanskrit a cat is called ‘éarjaram’and, 
monkey is called ‘Markatam’. ‘Kisoram’ means the baby. 
Therefore in Sanskrit these are called Markata Kisora Nyāyäani 
Marjara Kisora Nyaya. 

If a cat delivers a baby, till it is capable of moving from one | 
place to another, the mother cat holds in its mouth and carriesit. 
This is what the tiger does too. It is said that the cat is a tiger's 
uncle by way of relationship. Apparently it is the cat that taught 
the tiger hunting, jumping, crouching and lunging forward etc. Bul 
it did not teach the tiger one thing. May be it thought it was smal 
and felt unsafe teaching everything to the tiger. Therefore it did 
not teach the tiger climbing trees, walls etc. Both the cat and the 
tiger are very loving towards their babies. 








God has endowed all children with the power to enchan 
their mothers. God the ‘Mayavi’ has taught a little bit of deceptio" 
to the children because that is the only way they can survive. We 
need our body to experience our Karma. We need food for the 
body to grow. It is for this (although we may not know this truth) 
that we feed food into our stomachs. The body grows. We havo? 
tongue. We know different tastes through the tongue. If there * n 
taste we will not eat. Food will not enter the body. That is ee 
God has given taste to the tongue, so that food may enter the bot! 
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sna the body may grow for us to experience our Karmäs. Thus God 
va played several tricks for us to experience our Karmas. God has 
created a deception by giving children the power to enchant so 
that we May bring them up with love and affection. Yet God's 
iricks will work only with ordinary people. God cannot deceive 
Jnanis. The Jnani deceives God himself. 


There is a grammar prescribed for ‘Vedha Aksharas’ (letters 
of the Vedhas), in ‘Siksha Sasthras’. It explains how to learn 
Vedhas, how to pronounce the aksharas etc. 


It says ‘Just as a female tiger carries its cub carefully/gently 
in its mouth to protect it from danger, we must pronounce Vedhas 
in that manner.’ When the female tiger carries its cub it holds the 
cub between its teeth, so that it may not fall. Yet the cub should 
not be hurt by its teeth. Not only that. To escape from danger, the 
mother tiger will have to run fast. Just as the mother tiger handles 
the cub carefully in such a context, it is said that the Vedhas must 
be pronounced as carefully. Similarly a cat is called a ‘village cat’. 
Therefore it is prescribed that Vedhas must be pronounced 
following the ‘Marjara Kisora Nyaya ’. 


The kind kitten is one amongst the two types of bhakti. 
There is one set of devotees who will remain like the kitten, 
Without any effort of their own. Just as the kitten leaves everything 
to its mother, these devotees will surrender to God and leave 
everything to Him. They will pray to Him with humility, sing His 
praise and seek His blessings. They will place their hearts in His 
lotus feet, and consider that it is God’s responsibility to look after 
them. Th ey will be like the baby that trusts its mother implicitly 
remaining without any effort of its own. This kind of bhakthi is 
called Marjara Kisora Nyaya. 

The baby monkey is the exact opposite of the baby m 
There ig another type of devotee who is like this baby monkey. The 


baby monkey clings tightly to its mother’s abdomen. When its 
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mother is jumping from one tree to another, it will not Worry ab | 
its baby. It is the baby which will cling on to its Mother a | 
tightly. God has given this baby that grip, the power to hold = | 
tightly. God apparently gave it a boon. ‘Whatever you bite jg 
sugarcane, whatever you grip is iron’. (meaning teeth so strong tg 
bite sugar cane, grip as strong as an iron grip). The baby woul 
hold on to anything tightly. We even have a term called ‘Monkey | 
Grip’. 
There are a few devotees like the baby monkey in the lines ol 

‘Markata Kisora Nyãyã’. They cling to God tightly. Instead of 
waiting for Him to grace them with His blessings on His own, they | 
hold on to Him tightly without letting go, even if He wants to shake | 
them off. Manikkavachagar sang in Tamil ‘Chikkena Piddithen’ 
meaning I just held on to him tight. He has also sung in his 
Sivapurana that God is caught in the ‘bhakthi-net’. So the question 
arises: do devotees cling tightly to God or is God caught by the | 
devotees in their bhakthi? If the devotee catches God tightly, then 
God himself is caught by the devotee. He is unable to escape from 
the hands of His devotees and is caught like a fish in the net! 





| 
| 
| 
| 
| 
| 
| 
| 
| 
| 
| 


Amongst Vaishriavas the two sects ‘Vadakalai’ and 
‘Thenkalai’ have emerged only on the basis of these two forms of 
surrender. Those who follow Sri Vedhantha Desika say that we 
must cling tightly to God relentlessly, in line with Markata Kison 
Nyaya. The Thenkalai devotees who follow Sri Maria vala Mamutl, 
Sri Pillai Lokachariyar say that we do not have to do anything, God 
will accept us completely on His own in line with Marjara Kiso" 
Nyaya. Today when we talk of Vadakalai and Thenkalai we ony 
think of the difference in the way each of them wears the Nama 
(religious mark on the forehead). The shape similar to the letter U 
in English represents Vadakalai; the letter ‘Y’ with a small foot # 
the bottom, represents Thenkalai. In reality the different? 
between them is on the basis of the ‘Sarartagathi Thath® 
(philosophy of surrender) they follow. The Namams - ‘U’ of the 
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yadakalai and the ‘Y’ of the Thenkalai are really to indicate 
externally the ‘Saranagathi Thathva’ they follow. They call 
čyrarjägathi - ‘Prapatthi’. 9 
Sarva Dharman Parithyajya 
Mam kam Saranam Vraja 


This is what Bhagawan has said at the end of the Gita. It is 
the ‘Tharaka Mantra’ for the Sararagathi Sasthra. Similarly in the 
Ramayana, when Vibhishaia surrendered to Rama, Sri 
Ramachandramurthy said ‘Any one who surrenders to me saying 
‘Rama, I am yours, protect me!’ it is my vow that I shall protect 
him.’ 

Sakhrudeva Prapannaya Thavasmithi cha yachatheé 
Abhayam sarva Bhuthéyo dhadhami éthath vratham mama 


Vishnvaites celebrate this statement from Rama and hold it 
in high esteem. They say both the Gita and the Ramayana are 
Saranagathi Sasthras. 

Let the Zhathvas and Siddhanthasbe as they are; how are we 
in our practical day to day life? Is it possible for us to leave 
everything to Him and remain with faith? Do we have such bhakthi 
Vairdgya (determination)? It is not at all there. Ok, if that is not 
possible then are we at least clinging tight to God saying that it is 
only we who have to put in the effort? This too is not possible. 


‘Good or bad, what is there for us? Let things happen based 
on what my mother does.’ We do not have the maturity to remain 
thus without effort in line with Marjara Kisora Nyaya. 
mother; I have to determinedly 


‘Let me cling tightly on to my 
urity to adopt the way 


gether protection.’ Nor do we have the mat 
ofsurrender in line with ‘Markata Kisora Nyāyā 


If we do not have either and we are neither here nor BE 
how can we ever evolve? What is the way? ! explained = 
methods, ways and philosophies. If both are not possible, wha 
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we do? Who do we go to? Is there some one who prescrih 
third way for us, when we do not possess the maturity to follo 

a =r . W 
either of the two ways of Sararāgathi ? 


Yes, there is some one. It is our Sankara Bhagavadhpadhg 
‘Both the Saranagathis are based on Bhakthi. This Bhakthi itself 
seems beyond our reach. On the other hand the Acharya iş the 
proponent of Jnana Marga which is tougher than this. Is jt not? 


Does he not say ‘There is no Bhaktha, no Bhagawan, just remain ay 
Brahman’? In our current state does this not seem impossible?’ 


Such thoughts might occur to us. 


It is true that Acharya is a proponent of ‘Jnana’. But he has 
always understood different ‘maturity levels’ of individuals and 
accordingly prescribed Karmd, Bhakthi and shown the way even in 
these paths. He has said that just as a kaccha single lane path leads 
to a highway, these paths too will lead to Jnana. That is how evenin 
Bhakthi, he has suggested a third way, different from these 


two.(Which is somewhat possible for people like us who are not 
mature.) 


Sri Adhi Sankara Bhagavadhpadha has shown a third way ot 
Nyaya other than the two Nydyas - Markata Kisora and Marjita 
Kisora, in his Sivananda Lahari. 

Here he refers the mind as a monkey. In its quality that keeps 
jumping from one thought to another ceaselessly, the mind is 
indeed like a monkey. However, in the aspect of clinging on t0 HD 
God who is mother to us, on our own, the mind does not behav? 


like the monkey. Therefore our Acharya says that God himself 


must come as the one who controls the monkey and keep " 
clinging to him. Only at certain times does this mind-mons" 
follow the right path. It will suddenly get into dense forests ® 
become desperate not knowing the way out; and keeps roams 
around. So it is the right thing to hand over such a monkey t0 som 
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one who can control it. The monkey will be saved, and the one who 


controls the monkey will have a livelihood. 


sri Adhi Sankara says (to Iswara) ‘ You are roaming around 
like a beggar with a beggar’s bowl in your hand, made out of a 
skull. If you had a monkey, you could also earn a living through 
that. The monkey too might be set right under your control. If 
there is a monkey that is compatible, that is only my mind. Even 
though my mind is a baby monkey, it has not understood that you 
are like its mother and has not clung to you. If my mind was like a 
kitten, then at least you could have been the mother cat. Then you 
would have taken care of the kitten completely. But then this is a 
monkey that cannot be controlled. You too are not a cat but a 
beggar. Therefore you have to tie this monkey with a rope and 
control it. This mischievous monkey will try to escape from you in 
many different ways. You have to take it by tying it with a rope 
called love.’ 


We pray to God to get wealth, health, fame and various other 
things. In fact we should pray to God that he blesses us that our 
mind does not roam around aimlessly but it comes under control. 
It will instigate us to do unnecessary things. The eyes see things 
that should not be seen. The ears hear things that should not be 
heard. The tongue is eager to taste things that should not be tasted. 
The reason for all this is that the mind gets enamoured by many 
things. If the mind sees something more beautiful than all these, it 
will drop all these, and latch on to the most beautiful thing and be 
reformed. A child likes a sweet made of puffed grain. But when it 
gets ‘kunja ladu’ (another sweet, considered better)it throws away 
the puffed grain sweet and takes the ‘kunja Jadu’. Similarly if the 
mind sees something more beautiful than everything else it willbe 
‘mitten and lie bound by it. Such a thing more beautiful hen 
Verything else is ‘Iswara’ . ‘You who is so beautiful, you mip E 

“egar, may you please tie and take away this mind-monkey' 
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The Acharya says in his Sivananda Lahari 


Kapalin! Bhiksho! Mē hrudhayakapim athyantha chapalam 
Dhrudam bhakthya bhadhva Siva, bhavadh adhinam kuru vibho 


Kapi means a monkey. Hrudhaya Kapi is a mind monkey, 


We do not have to pray for anything new to God and get it, 
We do not have to ask for something that he has, that we do not 
have. We do not realize our true Swardpa that is already with us, 
Our true Swartpa is full of bliss and joy. It is indeed God; itis the 
Paramathma. Instead of realizing it, we conceal our true form, and 
are forever sad. 


Let us pray to him ‘ Bless me so that I realize my true form. 
This mind plays havoc without letting me realize my true self. It is 
enough if you tie this with love, bring it in control and give it to me. 
You take away the mind that obstructs me from realizing from my 
true self. You are the guard who is supposed to give me my true 
form and protect it.’ 


We do not have the maturity to surrender to God, like the 
kitten which leaves everything to its mother. Our mind roams 
around like a monkey. Yet we do not have the maturity to cling on 
to him like a baby monkey. We remain as baby monkeys asking for 
the protection from mother cat. Therefore let us follow the 
Acharyé’s third way and pray that ‘You please control (my) mind 
by your grace’ 


Initially this may not be our constant prayer. If we prayed! 
Him all the time then it would mean that we are clinging on t0 m 
asa ‘Markata Kisora’, is it not? But we do not have that capacit” 
However, has not a yearning to improve, a restlessness started! 
Whatever be the state, does it not occur to us to pray at least i 
two minutes? Now the Acharya shows the way that we pray this 
way. 
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‘Jam not fully HES a monkey. It might be so in other matters 
put when it comes clinging on to you, itis not like a monkey. Itis 
somewhat like saying the groom has all the qualifications aN 
jong life! Similarly I am like a monkey in everything except where 
itis most important to be like a monkey! Therefore only you have 
tobe like a mother cat in this issue and help me. Yet it is not fair for 
me to ask you to be a mother cat, when I am like a baby monkey. I 
do not deserve such big ‘anugraha’ from you. Therefore I am not 
asking you to rule me completely and lead me. Yet have I not set 
my mind(which is jumping around like a monkey) right at least a 
little bit and come to pray to you this minute? To strengthen this 
prayer tie me with the rope of Bhakthi. I might keep running away 
from you. You also give me a long rope. But do not let me out 
completely away from you. Even if I do not cling on to you but 
keep running away from you, it would be enough if you just kept a 
hold on me with some flexibility, that would be enough for me. 
Whether I develop total faith in you like a markata Aysora, and 
believe that you will look after me completely, or I remain without 
any care in the world as a Marjara Kisora and leave everything to 
you absolutely æ let one of the two things happen, whenever it 
should. But for this minute am I not praying to you like a baby 
monkey? In return you also display the mother cat’s quality and 
think of helping me progress little by little. Make my love and 
bhakthi grow little by little.’ Let us pray this way too. 


First in our current state let us pray saying Give me 


Bhakthi’. Once we get the Bhakthi then we can decide which of the 
two prapathis (means of surrender) is for us - Markata Kigora or 
Marjara Kisora. For both of those we need Bhakthi as 4 
foundation, don’t we? 

From the Acharya’s sloka it sounds as if both of them ee 
together. To the extent that we pray, we are clinging onto him a 
bit like a baby monkey. But our grip is not firm. We are in a state 
Where we are likely to fall because of the slippery gtp- Now, when 
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our effort is not adequate, we must get the feeling that He hi 
should be like the mother cat and give us the firmness Necessary 
‘Please tie me with the rope of Bhakthi, so that I do not slip and fal 
- Dhridam Bhakthya Bhadhva Bhavath Adhinam Kuru’ We must 
pray thus. 


Mself 


| 


| 
: j owr 
grace.’ If that is said, He Himself is holding us like the mother ca 


and keeping us with the rope in His custody, and takes th 
responsibility for our deliverance. The Acharya says Bhakthya 
Bhadhva - meaning ‘Tie me with my own Bhakthi’ not ‘Tie me with 
your grace’. The Acharya does not talk about ‘Getting caught in 
the net of Bhakthi’ like Marnikkavachaka said. Thatis, the Acharyi 
did not talk about tying Him, who runs away from us or capture 
Him in the net of Bhakthi. If it was said that way it would have 
wholly become a Markata Kisora Nyaya. 


The Acharya does not say “Tie me with the rope that is y 





The Acharya seems to prescribe some thing which is neither 
of the two and yet has a mixture of both. We of course do not have 
the maturity to tie Him with our Bhakthi! Therefore He only has to 
give us the Bhakthi even at the starting level. We cannot expect 
that He will deliver us Moksha straight without our indulging in any 
Bhakthi. That is a very unreasonable desire. Therefore we musi 
pray to Him ‘Give me Bhakthi; that itself is your grace. 
Manikkavachakar says ‘ With His Grace, we pray at His feet.’ Like 
wise let Him first grant us His grace by giving us Bhakthi towards 
Him, instead of straight away giving us Moksha. Thereafter let Hin 
respond to our Bhakthi and grant us Moksha. Only when mans 
efforts and God’s grace come together does it look nice, and seems 
proper/appropriate. Now let Him give us the love (Bhakthi) that 
must emanate from us, as the rope. Whether we tie Him with this 
rope, or do not tie Him with this rope æ let that happen whenev" 
For the time being let Him tie us with our own Bhakthi so thal g 
do not leave it. Therefore the Acharya has taught us a way that! 
neither Markata Kisora Nyaya nor Marjara Kisora Nyãyā. 
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In Prapathi we can debate this or that. We can argue wheth 

we should cling on like a baby monkey or be like the kitten a 
does nothing other than trust its mother. We can discuss, argue 
fight and establish that one is superior to the other. But that will 
remain only as intellectual debate. In practice however, other than 
may be one in a million amongst us as a rare case, itis not possible 
for any of us to surrender to anything either way. Instead of losing 
heart over this, the Acharya has shown a way, that is possible even 
in our current status. It is to pray “Give me the boon of Bhakthi’. 


Let us pray for the time being in the third way and seek true 
bhakthi. Thereafter whether He delivers us in either of the two 
ways or He enjoins us in Bhagavadhpadha’ s Jnana Marga, it does 
not matter. Let Him do it His way. Just as all rivers reach the ocean, 
no matter which river it was, whichever is the way, at the end ofit 
Paramatha who is the only one will take us into Himself. 


‘Tie my mind and keep it in your control’ says our Acharya 
here. He leaves our bhakthibhava as Iswara Prasada (Isward’s 
grace). In his commentaries and Adhvaithic literature he 
prescribed Iswara Aradhana (worshipping Iswara -bhakthi) as a 
means to focus the mind. That bhakthi itself should be obtained 
with the grace of God has not been said. Those Adhvaitha 
commentaries and works were meant for people mature enough to 
conduct ‘Jnana Vichara’ and ‘Athma Dhyana (contemplate on 
knowledge and the self). However here in ‘Sivananda Lahari’ he 
says this to help all of us easily acquire bhakthi. In his books on 
Jnānāhe said that the Sadhaka (seeker) must tie his mind through 
Bhakthi/ Upāsanā. Here he leaves the matter to /swara ‘Lord, give 
Us bhakthi and tie our minds too.’ 

Just as the Acharya says ‘Hridhaya Kapim Athyantha 
Chapalam’ the mind keeps jumping with temptation. Even if Iswara 
initially ties it with a long rope and lets it be, slowly there will ae 
à stage when it will jump only on instruction. Just as the mon Be 
will jump only on instruction from its master. Finally /swara 
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make it stay in a place. When the mind is completely stil and He 
too does not make it act, that mind itself will be destroyed, That js 
the Adhvaitha Moksha that lets the atima shine. Getting such 
Adhvaitha too is in the Paramathma’s hands. As if to signify this, 
He has given the rope in His hands. While this s/okais a prayer for 
bhakthi, it also suggests thal as a result of this the Paramathm; 
could give us Jnana Moksha too. 

In a later s/oka such a view is explicitly expressed. In that 
sloka the mind is compared to an intoxicated elephant. ‘Tie this 
elephant with the instrument called Jnana to the peg that is your 
feet’ 

Hrudhaya Madhebham Padhana Chidhyanthrai: 


While he said ‘Bhakthya Batthva’ here, there he says 
‘Padhana Chidhyanthrai:’ (Tie it with Jnana). From this it is evident 
that granting Bhakthi, Jnānā, and ultimately Adhvaitha - it is 
possible to get all these as ‘Paramathma Prasadha’. From this we 
can derive the meaning that if He gives us bhakthi and we remain 
completely devoted to Him, He will grant us ‘Jnana Moksha’ too(on 
His own). 


Let us first pray for that Bhakthi. One of the two 
Sarartagathis will result because of that bhakthi. Saramagathi is 
leaving everything to Him, without any plan or desire in our mind. 
Is it not? This state and the still mind referred to in Jnana Marga 
are the same. Instead of quieting the mind through ‘Athmá 
Vichara’ (contemplating on the self), here we do that with bhakthi. 

The two types of Sararāgathis prescribed by ‘Bhakthi 
Marga’ or the destruction of the mind prescribed by Jnana Marg?” 
Bhakthi is the starting point for both. Therefore in our curren! 
state, let us follow what the Acharya has taught us and pray t° the 

Paramathma thus ‘Tie my mind-monkey firmly with Bhakthi and 
keep it in your custody’ 

Me hrudhayakapim athyantha chapalam 

Dhrudam bhakthya bhadhva Siva bhavath adhinam kuru vibh0 
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THE BASIC TEXTS OF HINDUISM - 
OUR IGNORANCE OF THEM 


jere are books aplenty inthe world dealing with a vast variety 
Ji subjects. The adherents of each religion single out one book 
for special veneration, believing that it shows them the way to 
salvation. The followers of some faiths even build temples in 
honour of their holy scriptures. The Sikhs, for instance, do so; 
they venerate their sacred book, calling it the ‘Granth Sahib’ [and 
enshrine it in temples]. 


Thus the followers of each religion have come to have a work 
showing them the way to their spiritual elevation. Such books are 
believed to enshrine the utterances and commandments of God 
conveyed through the founders of the respective faiths. For this 
reason they are called the revealed texts. We call the same 
apauruséya (not the work of a human author). What men do of 
their own accord is pauruséya and what the Paramathman reveals, 
using man as a mere instrument, is ‘apauruseya’. 


What is the authoritative work of our Vedhic religion? 
People of other faiths are clear about what their sacred books are. 
Buddhists have the Tripitaka, Parsis (Zoroastrians) the Zend- 
Avesta, Christians the Bible, and Muslims the Quran. What work is 
basic to our religion, common to Saivas, Vaishnavas, Dhwaithins 
(dualists) and Adhvaithins (non-dualists) and the followers of 
Various other (Hindu) traditions? Most of us find the answer 
difficult. Why? 

n in other religions 

Or they receive 
wo or three 
So even at 


There is an important reason. People bor 
ate taught their sacred texts in schools. 
‘tstructions [at home] in their respective faiths for t 
Years, and then have what is called ‘secular’ education. Stent 
“Youthful age they are fairly conversant with the religion a 
Which they are born. We Hindus receive no religious instruction a 
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all. How has this affected us? Whenever adherents of Other faith 
go seeking converts, we become a convenient target for them, Foy 
is it that people belonging to other religions do not leave their faith 
to embrace another in any considerable numbers? The reason js 
that they learn about the tenets of their religion in childhood itself 
and remain firmly attached to it. In contrast, we are not taught 
even the elements of our religion in our early years. Worse, we 
speak ill of our scriptures and have no qualms about even 
destroying them. 


Our education follows the Western pattern. We want to 
speak like the white man, dress like him and ape him in the matter 
of manners and customs. We remain so even after our having won 
independence. In fact, though we keep speaking all the time about 
our culture, about swadeshi and so on, we are today more 
Westernised than before. Remaining a paradesi (alien) at heart we 
keep talking of swadeshi. Religion has been the backbone of ow 
nation’s life from time immemorial. If we wish to remain swadeshi, 
both inwardly and outwardly, we must receive religious 
instructions from childhood itself. The secular state is of no help in 
this matter because, in the secular set-up, education continues t0 
be imparted to our children on the Western pattern, and the 
children are taught that our Sasthras are all superstition. The result 
is that most of us do not know what the sacred text is, thal is 
common to all Hindus. 


Our Athma-vidya (science of the Self) is extolled by people 
all over the world. (In our country learning even subjects that @” 
apparently mundane like political economy, economics, dance, 
etc, has a transcendent purpose). Foreigners come to India" 
search of our Sasthraés and translate them into their ay 
languages. If we want to be respected by the world we must g% 
more and more knowledge in such Sasthras as have W0? 
admiration of the world. We cannot earn more esteem than oe 
for achievements in fields like science and technology: We fee 
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roud if one or two Indians win Nobel prize but the rest of the 
world hardly takes any notice of it. Its attitude may be expressed 
thus: ‘The strides we have taken in science and technology do not 
give us satisfaction. So we go to the Hindus seeking things that are 
peyond. But they themselves seem to forsake the philosophical and 
metaphysical quest for our science and technology’. We must be 
proud of the fact that our country has produced more men who 
have found inner bliss than all countries put together have. It is a 
matter of shame that we are ignorant of the Sasthras that they have 
bequeathed to us, the Sasthras that taught them how to eee the 
heights of bliss. 


Many Hindus are ignorant of the scripture that is the very 
source of their religion - they do not know even its name. ‘What 
does it matter if we don’t know? ‘ they ask. ‘What do we gain by 
knowing it? ‘ 


Though we are heirs to a great civilization, a civilization that 
is universally admired, we are ignorant of its springs. ‘Who cares 
about our culture? Money is all that we need,’ such is the attitude 
of our people and they keep flying from continent to continent in 
search of a fortune. Some of them come to me and tell me: ‘People 
abroad ask us about our religion, about the Védhas, about the 
Upanishads. They want to know all about the Gif@and yoga, about 
our temples and Purarias and about so many other things. We find 
it difficult to answer their questions. In fact we seem to know less 
than what they already know about these matters. We are indeed 
ashamed of ourselves. So would you please briefly put together the 
concepts of our religion and philosophy?’ 

What does this mean? We are proud of living as for eigners 1n 
our own land, but the foreigners themselves think poorly of us for 
being so, We are inheritors of the world’s oldest religion and 
Culture; yet we have no concern for them ourselves. How would 


/ ? 
You then expect foreigners to have any respect for us 
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Perhaps it would not have mattered much if we Were 
unlettered people. Others would have thought us to be ignoran 
not anything worse. But what is the reality today? We read tid 
write and talk a great deal. Science and technology, Politics 
cinema, fiction - these are our interests. Yet foreigners thi tk 
poorly of us because we ignore what is unique to our land, the 
Sasthras relating to the Self. 


There are so many books on our religion but we seem to have 
no need for any of them. All our reading consists of foreign 
literature. We know all the works of Milton and Wordsworth, but 
know precious little of the poetry of Bhavabhiithi ani 
Ottakkathar. We are acquainted with the history of the Louis 
dynasty and of the Tsars, but we know nothing of the solar and 
lunar dynasties of our own country. Why, we do not know even 
the names of the seers of the various gdthras. We are thoroughly 
acquainted with things that are of no relevance to us, but of the 
subjects that have aroused the wonder of the world we are 
ignorant, ignorant even of the names of the Sasthras on which 
they are founded. Even if men learned in the scriptures come 
forward to speak about them we refuse to listen to them. It causes 
me great pain that our country and countrymen have descended to 
such abysmal depths of ignorance. 


The reason for this sorry state of affairs is that we are not 
anxious or eager to know about our culture, as we are to find out 
how much it would fetch us in terms of money. Indeed the tu? 
purpose of earning money and other activities of ours must bel? 
know this culture fully, live in consonance with its spit i af 
experience a sense of fulfilment. Why should we care to kno“ 
about our religion? A question like this is absurd. Religion itself 
the purpose of all our actions - it is its own purpose. There nee A 
no purpose for religion although the performance of religious f ot 
brings us great benefits such as tranquillity of mind, affectio® of 
all and, finally, liberation. Unmindful of all this, we want t° a 
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whether it would fetch us money. If we were truly interested in 
religion and truly attached to it, we would never be worried about 
the purpose served by it. 


Brahmériana nishkarano dharmah shadango Vedhaadhyevo 
jneyascha, so say the Sasthras . It means that a Brahmin must fea 
the Vedhas and Sasthras not because there is any reason for it, not 
because there is any purpose served by the same. It is only in our 
childhood that we learn the subject without asking question about 
how useful it is. A school going chiild does not ask : ‘Why should I 
learn history or geography?’ 


Our religious texts must be taught early in life. When a child 
grows up and goes to college, he believes his studies will prove 
useful to him. If he reads for a B.L. or L.L.B. degree, it is to 
become a lawyer. Similarly, if he reads for an L.T (or B.Ed. ) 
degree or M. B. B. S. , itis to become a teacher or a doctor. If you 
ask a teenager to study our religious texts, he would retort: ‘Why 
should I learn them? How will it help in my career? ‘So religious 
texts should be taught in childhood itself, that is before the 
youngster is old enough to question you about their utility [or 
harbour doubts about the same]. Only then will we develop an 
interest in our religion and Sasthras. Do we pay our children for 
their being interested in sports, music or cinema? Similarly, they 
must be made to take an interest in religion also and such interest 
must be created in the same way as in sports and entertainment. If 
children take to sports and entertainment which afford only 
temporary pleasure, they are bound to take religion which will 
confer on them everlasting happiness. The present sorry state of 
affairs is due to our basic education being flawed. 


Today we have come to such a pass that people ask wee 
owledge of religion is of help in their upkeep. This Leo 
shame. The Sasthras admonish: ‘‘Do not ask whether Vedhic 
education will provide you food. We eat and live ee ae 
Vedhas,” Your approach must be based on this principle. A 
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born in a faith which has such high ideals is cut off from all 
opportunities of religious instruction at his very birth, Ou 
concern is imparting him worldly knowledge from very Start. Our 
children must be brought up properly and faith in God inculcate 


in them early in life. 


We spend so much on our youngsters- but what do we spend 
on their religious instruction? A father spends thousands on his 
son’s upanayana. But if he were to spend one tenth of the sum 
towards achieving what constitutes the very purpose of the 
upanayana ceremony - making the child a good Brahmacharin - 
faith in our religion would be kept alive. To repeat, far better 
would it be to spend money on achieving the goal of upanayana 
than on the upanayana ceremony itself. The child must be given 
religious instruction by a private tutor and taught the duties of the 
Brahmacharin. Why should teachers conversant with such matters 
be denied an income? If religion is taught in childhood itself, 
people will be free from doubts as they grow up and the teacher 
too will be benefited. Today the situation is so lamentable thal 
most of us do not know even the name of the text that forms the 
foundation and authority of our religion. 


The fact that our people are not taught religion at an early 
age is one reason why there are so many differences among them. 
One man is a theist and another an atheist. One performs religious 
rites without devotion while another is devoted but does not 
perform any rites. The differences and disputes are many. AS for 
the doubts harboured by people about our religion there is no end. 
If our religion were taught in childhood itself there would be 
unanimity of views and freedom from doubts. We know it e 
fact that there are not so many doubting people among followers 4 
other religions as there are among ours: the reason is that, unl? 
us, they are better informed about the concepts of their respectiv? 


religions. 
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What is the book of our religion? A definite answer even to 
a question seems to be a difficult task for people these days. 
flowever if we follow the truths of that book which is the basic 
york of our religion there will be universal elevation. 


Followers of most religions point to a single book as their 
sacred text even if the matters mentioned in it are dealt with in 
other works of theirs also. A man may write one book today, 
tomorrow a second man will come up to write another. There may 
be good as well as bad points about them and it would be difficult 
to determine the value of each. So is it not to our advantage if a 
single book is accepted for all time as our basic religious text? That 
is why every religion treats such a single book as its prime 
scripture. 


What are the works that tell us all about our religion? The 
libraries are chock-full of books on Hinduism; indeed there are 
hundreds of thousands of them. The subjects that come under our 
religion are also numerous. It all seems to cause confusion. But we 
must remember that there are a few texts that constitute a 
common basis for all the other numerous works. 


By practising the tenets of our religion many have had the 
beatific experience and remained in tranquil samadhi, without 
knowing death and oblivious of the outside world. We see such 
men even today. There are books from which we learn about 
Sadasiva Brahmendra, Pattirathār and similar realised souls. 
Other religious systems have not produced as many realised souls 
ès has our own faith. Is it possible that a religion that has been a 
source of inspiration for such a large number of great men should 

ève no authoritative texts? 
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WHY RELIGION ? 


We do we need religion? Why do we listen to a religious 
teacher? We do so hoping to have our problems solved and 


our faults corrected. We do not seek a preceptor when we are not 
in trouble or when we feel that there is nothing lacking in us, The 
more we are besieged by troubles the more often we go to worship 
in temples or seek the darshan and advice of great men. 


We approach great men, saintly persons, hoping to find a 
remedy for our suffering and to have our doubts cleared. When we 
are harassed by difficulties, we try to find solace in books or in 
listening to the advice of men of wisdom and virtue. Or we go on 
pilgrimage and bathe in sacred ponds or rivers. Thus we hope to 
find mental peace by and by. Those who know utter tranquility 
remain in bliss. It does not matter to them in the least whether they 
are stabbed or injured otherwise, whether they are honoured or 
maligned. 


Great men arise in all jathis, great men who experience inner 
peace. What is religion? It is that which shows the way to santhi, 
the peace that passeth understanding. Religion is known as ‘Mutt’ 
or ‘dharma’. Dharmais the means to attain the ultimate good that 
is liberation - and it is the same as ‘Mutt’. 


The pursuit of dharmais first meant for happiness and well- 
being in this world. When it is practised, without desiring 


happiness here, it will lead to liberation. Yes, this is dharma; this is 
Mutt. 


‘Dharma’ which is the term used by the Sasthras for religion 
denotes all the moral and religious principles that constitute the 
means to obtain fullness of life. We have many a work that teaches 
us this dharma, but we remain ignorant of them. Since they deal 
with matters that are the very basis of dharma, they are called 
‘dharma-Pramanas’. Pramanais that which establishes the truth oF 


164 


rightness of a thing (or belief). We have fourteen basic Sasthras 
that pertain to dharma, that is canonical texts that deal with what 
has come to be known as Hinduism and what has been handed 
down to us from the time of the primordial Vedhds. These treatises 
tell us about the doctrines and practices of dharma. 


Angani Védhaschathvaro mimamsa-Nyayavistharah 
Puratiam Dharmasasthram cha vidya hyétaschaturdasa 
(Manu smruthi) 
Puraria-Nyaya-mimamsa-dharmasastrangamisritah 
Vedah sthanani vidyanam dharmasya cha chaturdasa 
(Yagnavalkya smruthi) 


The term ‘Chaturdasa’ occurs in both verses. It means 
‘fourteen’. We learn from these two stanzas that we have fourteen 
authoritative works on dharma embracing all aspects of our 
religion. 

‘Vid’ means ‘to know’. From it is derived ‘vidya’ which 
means a work that imparts knowledge, that sheds light on the 
truths of religion. That there are fourteen treatises on wdyd is 
mentioned in the above two stanzas: ‘vidya hyélas Chaturdasa’and 
‘vidyanam dharmasya cha Chaturdasa’. The fourteen are not only 
Sasthras that impart knowledge but also treatises on normal 
principles. That is why they are called ‘vidyasthanas’ and 
‘dharmasthanas’: ‘sthanani vidyanam dharmasya cha chaturdasa’. 
Though ‘vid’ means to know, the word does not connote every 
type of knowledge. The ‘vid’ in ‘ vidya’ means knowledge of truth. 
The English words ‘wit’ and ‘wisdom’ are derived from this root. 
And it is from the same root that we have * Vedha’ , which term may 
be said to mean literally the “Book of Knowledge’. As sources of 
knowledge the fourteen Sasthras are called ‘ vidyasthanas’ , that is 
they are ‘abodes of knowledge or learning’. The dharmasthanas 
(‘abodes of dharma’) are also the abodes of vidya. 


QP go op 
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THE FOURTEEN ABODES OF 
KNOWLEDGE 


ne fourteen ‘abodes’ of knowledge are: the four Vedhds the 
T Angās or limbs of the Vēdhās Mimdmsa, Nyāyā, the 
Puranas and Dharmasasthra. You must have seen at least 
references to the Védhas and the six Angas. The Tamil work 
Thévaram says: ‘Vedhamodarangamayinanai’. According to this 
devotional work /swardais the form of the four Vedhas and the six 
Angas. 
The fourteen Dharma-Pramaiias (authorities of dharma) are 
called Chaturdasa-vidya. The well-known poetic work 
Naishadham’ mentions that Nala was conversant with these 
fourteen branches of learning. The poet /Sriarsha/ plays on the 
word ‘Chaturdasa’: he says that ‘Nala accorded Chaturdasa to the 
Chaturdasa-vidya’, meaning he gave the fourteen branches of 
learning four dasas: reading, understanding what is read, living 
according to the teachings contained in what is read, and making 
others also live in accordance with them. 


Chaturdasatvam Krithavan kuthah svayam 
Na védmi vidyasu Chaturdasasvapi 
Naishadham, 7. 4 


All religious knowledge is encompassed by these fourteen 
branches of learning. 


There are yet four more vidyas. If you add to the fourteen 
already mentioned, you will have eighteen vidyas - ashtadhasa- 
vidya which are all-inclusive. Of them, the fourteen already 
mentioned are directly concerned with dharma. The remaining 
four - Ayur Vedha, Artha Sasthra, Dhanur Vedha and 
GandharvaVeédha - do not directly deal with dharma. They are not 
dharmasthands (abodes of dharma) but they qualify tO be 
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vidyasthanas (abodes of knowledge). The first fourteen, as already 
mentioned, are both dharmasthanas and vidyasthanas (abodes of 
dharmäas well as abodes of knowledge). 


The dharmasthands and vidyasthanas are together 
commonly known as the Sasthras. The word ‘Sasthra means an 
order or commandment. We speak of a royal ‘Sdsana’, meaning a 
royal ‘edict’. There is a chapter in the Mahabharata in which 
Bhishma expounds the ordinances of dharma to Yudhisthira and it 
is called ‘Anusdsana-parva’. Aiyanar is called ‘Sastha’ because he 
keeps the bhathagarias of Siva under his control (through his 
orders ). Works on Sasthras incorporate the ordinances that are 
calculated to keep us disciplined and ensure that we tread the right 
path. 


While all the fourteen Sasthras are basic and authoritative 
texts, the Vēdhās are their crown. Just as Buddhism, 
Zoroastrianism (Zarathustrianism), Christianity and Islam have the 
Tripitaka, the Zend-Avesta, the Bible and the Quran respectively 
as their scriptures, we have the Vedhasas our prime scripture. 


Of the fourteen branches of learning the first four (the four 
Vedhas) form the basis for the subsequent ten. Together they 
constitute the complete corpus of Sasthras on which our religion is 
founded. 
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PAST GLORY AND 
PRESENT PATHETIC CONDITION 


1e fourteen branches of learning were taught in our country 

from the remote past until the inception of British rule. Let me 
tell you something interesting about them. You must have read 
about the Chinese pilgrim Fahsien and Hsuan Tsang. The former 
visited India early in the fifth century A. D. and the latter in the 
seventh century A. D. They have both recorded impressions of 
their travels here and given particularly glowing accounts of the big 
universities of Nalanda and Taksasila. We learn about these 
institutions from archaeological investigations also. They were at 
the peak of their glory when Buddhism flourished in the country. It 
is noteworthy that syllabuses of both these universities included 
the Chaturdasa-vidya. Of course Buddhist religious texts were also 
taught, but only after the student had learned the fourteen Hindu 
Sasthras. The reason : acquaintance with Védhic learning was a 
help to any religious community in acquiring knowledge and in 
character building. The Buddhists thus believed that education to 
be called education must include a course in the Hindu Chaturdasa- 
vidya. 

In the South also these Sasthras were taught at gatika 
sthanas and other institutions established by the rajas of Tamil 
Nadu. In the copper-plate inscriptions, dated 868 A.D., there isa 
reference to an educational institution at Bahur, between 
Cuddalore and Pondicherri, where it is stated that the fourteen 
vidyas were taught. Similarly, there was a school at Liayiram, 
between Vizhupuram and Tindivanam, where the ancient Sasthras 
were part of the syllabus as evidenced by an inscription of 


Rajendra Chola (11th century A.D.). There are many more similar 
examples. 
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Nowadays considerable research is conducted into Tamil 
history. It has inspired stories and novels. However, nobody seems 
to have dealt with the information that I have gained from my own 
historical inquiries that the Tamil rulers supported the Vedhasand 
Sasthras in a big way. There is much talk about the need for 
impartiality in all matters and about the importance of having a 
scientific outlook, but we do not see any evidence of it in practice. 
The Buddhists were opposed to the Védhas, but they believed that 
an acquaintance with the fourteen Hindu Sasthras was necessary 
to nurture the intelligence and shape the moral character of the 
students learning in their institutions. But people here who claim 
to have faith in our religion (it does not matter thet they do nothing 
to promote our Sasthras) maintain silence about the work done by 
Tamil kings in the past in the cause of Vedhic learning. 


We have come to such a pass that, if we are asked about our 
vidyas, we can do no better than keep silent. Indeed we do not 
even know what is meant by ‘ vidya’. In all likelihood we think it to 
be jugglery, witchcraft or magic. Vidya and kala are the same. Kala 
means knowledge that waxes like the moon. Now most people 
think that ‘kala’ means only dance. 


We must no longer be ignorant of our Sasthras or indifferent 
to them and we must try to be true to ourselves. That is why I want 
to speak briefly about the fourteen or eighteen branches of 
learning. You must atleast learn their names. 


Siksha, Vyakararia, Mimamsa, and Nyaya are among the 
fourteen Sasthras. You may find these subjects somewhat tiresome 
and think that they do not serve the Self in any way. But I ask you. 
what about all your daily activities? You take so much time to read 
the newspaper which has a whole page or two on sports. What 
purpose does it serve in your daily life? Or, for that matter, in your 
inward growth? 

One day, some years ago, I happened to be in a certain town. 
It was noon time and, as I went out, I saw a big crowd in front of a 
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shop. The radio was blaring out the news and I was told that the 
crowd had gathered to listen to it. lasked a passer-by what was so 
exciting about the news. He said that a cricket match was being 
played somewhere, some thousands of miles away across the seas 
in a far-off continent, and that the latest score was being 
announced. 


The fact is that people are prepared to spend their time, 
money, and energy on things they fancy but are of no practical 
value to them. Now I ask you to take an interest in our Sasthras . 
They are certainly more useful than cricket and such other things. 
They may not seem to bring you any direct spiritual benefit. While 
their ultimate purpose is to take us to the path of enlightenment, 
they are essential to our knowledge and to making us mature. 


Knowledge is a treasure and it is a gift of the Lord. If you 
sharpen it with good education and the spirit of inquiry, the 
Ultimate Reality will be revealed to you in a flash. Man alone is the 
recipient of the divine blessing called speech. If it is used wisely he 
will have an abundance of good will. That is why so many Sasthras 
relating to speech like Vyakarara, Nirukta, Siksha have been 


developed. Everyone of you must have atleast a basic knowledge of 
these subjects. 
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THE ROOT OF OUR RELIGION 


1e Vedhas - Rig Vedha, Yajur Vedha, Sama Vedhd and 

AtharvanaVedha - are the first four of the Pramaias 
(authoritative texts) of our religion and also the most important. 
Of the remaining ten, six are Angas of the Vedhas and four are 
Upangas. 


Man possesses a number of angas or limbs. In the same way 
the Vedhas personified - the Vedhapurusha- has six limbs. (It must 
be noted that the Vedhas are also spoken of as Vedhamatha, 
Mother Vedha). The four Upangas, though not integral to the 
Vedhas, are supporting limbs of the Véedhapurusha. The Angas, as 
already stated, are six in number - Siksha, Vyakarana, Chandas, 
Nirukta, /yothisha and Kalpa. The four Upangas are Mimamsa, 
Nyaya, Puraia and Dharmasasthra. 


The Vedhas are of fundamental importance; the Angas and 
Upangas derive their importance from them. Ayur Védha, Dhanur 
Vedha, Artha Sasthra and Gandharva Vedha are called Upa 
Vedhas, subsidiary Vedhas. Their connection with the prime 
scripture is thus obvious. 


The Vedhas must be learned along with the Angas and 
Upangas. Such a thorough study of the scripture is called ‘Sa- 
Anga- Upanga-Adhyayana’ (study of the Véedhds with the Angas 
and Upangas). The term ‘sangopanga’, which has come into 
popular usage, is derived from this. If a speaker deals with a 
subject thoroughly, whether it be politics or something else, we 
use the word ‘sangopanga ’ in describing his performance. The 
term refers to the ancient Chaturdasa- vidya (the six Angas plus the 
four Upangas). We have totally forgotten the old system of 
education but our culture is so steeped in it that we still use the 
term (sangopanga/ to refer to any full scale treatment or exposition 
of a subject. The inference is clear. That for centuries the Vedhas, 
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together with their Angas and Updngas formed such an intimate 
part of life in Tamil land that a term associated with this tradition, 
‘sangopanga’, is still used by the common people there. But the 
irony of itis that today we do not know even the names of these old 
Sasthras . 


The Vedhas form the core of our religion and are the direct 
authority for our dharma and for all our religious practices. They 
are our Bible, our Quran, our Granth Sahib. But, of course, the 
Vedhas are far far older than these scriptures of other faiths. All of 
them originate from truths found in the Védhas. The very word 
‘Vedha’ connotes what is authoritative. There is a practice of 
referring to the Bible, the Quran and other scriptures as the 
‘Christian Védha’, ‘Mohammedan Védha’, ‘Parsi Véedha’, ‘Sikh 
Vedha’ and so on. Christians in India refer to the Bible as ‘Satya- 
Vēdhā . 


It is rather difficult to speak about the Vedhas as a topic. One 
does not know where to begin and how to conclude. It is a 


bewildering task. The magnitude of our scripture is such - and such 
is its glory. 


‘Pramariam Vedhascha’, says the Apastamba Dharmasuthra. 
The Véedhas are indeed the sources of all dharmas as well as the 
authority on which they are founded. A book that has been 
cherished by the great men of the Tamil country from the earliest 
times is Manu-dharma-nil (Manusmruthi). Throughout India, 
Manu’s Dharmasasthra is held in the highest esteem. In Tamil 
Nadu there was a king who earned the name of ‘Manu-niti-kanda- 
Chola’ for the exemplary manner in which he administered justice. 
Once a calf got crushed under the wheel of the chariot ridden by 
his son. The king was so fair and strict that, when the aggrieved 
cow, the mother of the calf, sought justice, he ordered his son to 
be crushed to death under the wheel of the same chariot. For us 
‘Manu-niti-Sasthra’ (Manusmruthi) is the authority on dharma. 
But does it claim that it is the authority for all dharma? No. 
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‘Vedo'khilo dharmémilam’, says Manu, i.e. the Vedhas 
constitute the root of all dharma. They prescribe the dharma for 
all time, he says. 


We must obey the dictates of the Védhas. When we are 
asked to accept a statement without questioning il, it is customary 
to remark; ‘Is that the word of the Védhas?’ This confirms the fact 
that the common people believe that the word of the Védhas, or 
their injunction, must be obeyed without being questioned. The 
‘Vedhavak’ (the word or pronouncement of the Védhds) has been 
our inviolable law for thousands of years. 





ETERNAL 


is not possible to tell the age of the Vedhas. If we say that an 
Teer is ‘anadhi’ it means that nothing existed before it. Any 
book, it is reasonable to presume, must be the work of one or more 
people. The Old Testament contains the sayings of several 
Prophets. The New Testament contains the story of Jesus Christ as 
well as his sermons. The Quran incorporates the teachings of the 
Prophet Mohammed. The founders of such religions are historical 
personalities and their teachings did not exist before them. Are the 
Vedhas similarly the work of one or more teachers? And may we 
take it that these preceptors lived in different periods of history? 
Ten thousand years ago or a hundred thousand or a million years 
ago? If the Vedhas were created during any of these periods they 
can not be claimed to be ‘anadhi’. Even if they were created a 
million years ago, it obviously means that there was a time when 
they did not exist. 


Questions like the above are justified if the Vedhdas are 
regarded as the work of mortals. And, if they are, it is wrong to 
claim that they are ‘anadhi’. We think that the Vedhas are the 
creation of the rishis, seers who were mortals. So it is said, at any 
rate, in the text book of history we are taught. 


Also consider the fact that the Vedhas consists of many 
‘ Siiktas’. Jnanasambandhar’s Thévaram consists of number of 
patigams. And just as each patigam has ten stanzas, each sukta 
consists of a number of Manthras, ‘Su+ukta’ = ‘siiktha’. The prefix 
‘su’ denotes ‘good’ as in ‘suguna’ or ‘sulochana’. ‘Ukta’ means 
‘spoken’ or ‘what is spoken’. ‘Sikfa’ means ‘well spoken’, 
‘a good word’ or a ‘good utterence’ (or well uttered). 


When we chant the Védhdas in the manner prescribed by the 
Sasthras , we mention the name of the seer connected with each 
suktha, its metre and the deity invoked. Since there are many 
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Manthras associated with various seers we think that they 
were composed by them. We also refer to the ancestry of 
the seer concerned, his géthra, etc. For instance, “Agastyo 
Maithravarunih’, thal is Agastya, son of Maithravaruna. Here is 
another : ‘Madhucchanda Vaisvamitrah’ , the sage Madhuchchanda 
descended from the Visvamitra gothra. Like this there are 
Manthras in the names of many sages. If the Manthras connected 
with the name of Agastya were composed by him it could not have 
existed during the time of Mitravaruna; similarly that in the name 
of Madhucchandana could not have existed during the time of 
Visvamitra. If this is true, how can you claim that the Vedhdas are 
‘anadhi’? 

Since the Manthras are associated with the names of sages, 
we make the wrong inference that they may have been composed 
by them. But it is not so as a matter of fact. ‘Apauruséya’ means 
not the work of any man. Were the Védhas composed by one or 
more human beings, even if they were rishis, they would be called 
‘pauruseya’. But since they are called “Apauruseya "it follows that 
even the seers could not have created them. If they were composed 
by the seers they (the latter) would be called ‘Manthra-Karthas’ 
which means ‘those who ‘created’ the Manthras . But as a matter 
of fact, the rishis are called ‘Manthra-drastas’, those who ‘saw’ 
them. 


When we say that Columbus discovered America, we do not 
mean that he created the continent : we mean that he merely made 
the continent known to the world. In the same way the laws 
attributed to Newton, Einstein and so on were not created by 
them. If an object thrown up falls to earth it is not because Newton 
said so. Scientists like Newton perceived the laws of Nature and 
revealed them to the world. Similarly, the seers discovered the 
Manthras and made a gift of them to the world. These Manthras 
had existed before the time of their fathers, grand fathers, great 
grand fathers,...--+-+-> But they had remained unknown to the 
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world. The seers now made them known to the mankind. So it 
became customory to mention their names al the time of intoning 
them. 


The publisher of a book is not necessarily its author. The 
man who releases a film need not be its producer. The seers 
disclosed the Manthras to the world but they did not create them. 
Though the Manthras had existed before them they performed the 
noble service of revealing them to us. So it is appropriate on our 
part to pay them obeisance by mentioning their names while 
chanting the same. 


Do we know anything about the existence of the Manthras 
before they were ‘seen’ by the rishis? If they are eternal does it 
mean that they manifested themselves at the time of creation? 
Were they present before man’s appearance on earth? How did 
they come into being? 


If we take it that the Vedhas appeared with creation, it would 
mean that the Paramathman created them along with the world. 
Did he write them down and leave them somewhere to be 
discovered by the seers later? If so, they cannot be claimed to be 


anadhi. We have an idea of when Brahma created the present 
world. 


There are fixed periods for the four yugas or eons, Krtha, 
Thrétha, Dvapara and Kali. The four yugas together are called a 
Chaturyuga. A thousand chaturyuga make one day time of Brahma 
and another equally long period is his night. According to this 
reckoning Brahma is now more than fifty years old. Any religious 
ceremony is to be commenced with a samkalpa (‘resolve’) in which 
an account is given of the time and place of performance in such 
and such a year of Brahma, in such and such a month, in such and 
such a fortnight (waxing or waning moon), etc. From this account 
we know when the present Brahma came into being. Even if we 
concede that he made his appearance millions and millions of years 
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ago, he can not be claimed to be anadhi. How can then creation be 
said to have no beginning in time? When creation itself has an 
origin, how do we justify the claim that the Védhas are anadhi? 


The Paramathman, being eternal, was present even before 
creation when there was no Brahma. The Paramathman, the 
Brahman and the Supreme Godhead, is eternal. The cosmos, all 
sentient beings and insentient objects, emerge from him. The 
Paramathman did not create them himself : he did so through the 
agency of Brahma. Through Vishnu he sustains them and through 
Rudra he destroys them. Later Brahma, Vishnu, Rudra are 
themselves destroyed by him. The present Brahma, when he 
became hundred years old, will unite with the Paramathman. 
Another Brahma will appear and he will start the work of creation 
all over again. The question arises : Does the Paramathman create 
the Vedhas before he brings into being another Brahma? 


We learn from the Sasthras that the Védhas have existed 
even before creation. In fact, they say, Brahma performed his 
function of creation with the aid of Vedhic Manthras. 1 shall be 
speaking to you about this later, how he accomplished the creation 
with the Manthras manifested as sound. In the passage dealing with 
creation the Bhagavatha also says that Brahma created the world 
with the Vedhas. 


Is this the reason (that Brahma created the world with the 
Vedha Manthras) why it is said that the Vedhas are anadhi? Is it 
right to take such a view on the basis that both the Vedhas and 
Iswara are anadhi? If we suggest that /swara had made these 
scriptures even before he created the world, it would mean that 
there was a time when the Vedhas did not exist and that would 


contradict the claim that they are anadhi. 

If we believe that both /swara and the Vedhas are anddhi 
it would mean that Jsward could not have created them. But if you 
believe that Jswara created them, they cannot be said to be without 
the origin. Everything has its origin in /swara. It would be wrong to 
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maintain[according to this logic] that both /sward and the Vedhas 
have no beginning in time. Well, it is all so confusing. 


What is the basis of the belief that the Vedhas are anadhiand 
were not created by /swara? An answer is contained in the Vedhas 
themselves. In the Brahadarartyaka Upanishad (2.4.10) - the 
Upanishads are all part of the Védhas - itis said that the Rig, Yajus 
and Sama Vēdhās are the very breath of /swara. The word 

‘nisvasitam ‘is used here. 


It goes without saying that we cannot live even a moment 
without breathing. The Véedhas are the life-breath of the 
Paramathman who is eternal living Reality. Védhas exist together 
with him as his breath. 


We must note here that it is not customary to say that the 
Vedhas are the creation of /swara. Do we create our own breath? 
Our breath exists from the very moment we are born. It is the same 


case with /swara and the Védhas. We can not say that he created 
them. 


When Vidyaranyaswami wrote his commentary on the 
Vedhas he prayed to his guru regarding him as /swarda. He used 
these words in his prayer : ‘Yasya nisvasitam Védhah’ (whose - 
that is /swara’s - breath constitutes the Vedhas). The word 
‘nihsvasitam’ occurs in the Upanishads also. Here too it is not 
stated that /swara created the Vedhas. 


The Lord says in the Gita : ‘It is I who am known by all the 
Vedhas ‘|Vedhaischa sarvair aham eva vedyah). ‘ Instead of 
describing himself as ‘Vedhakrth’ (creator of the Vedhas), he calls 
himself ‘Vedhanthakrd’ (creator of philosophical system that is 
the crown of the Vedhas). He also refers to himself as ‘Vedhavid’ 
(he who knows the Vedhas). Before Vedhantha that enshrines 
great philosophical truths had been made known to mankind, the 
Vedhas had existed in the form of sound, as the very breath of 
Iswara - they were ( and are) indeed iswara dwelling in /swara. 


178 


The Bhagavatatoo, like the Gita, does not state that the Lord 
created the Véedhas. It declares that they occured in a flash in his 
heart, that they came to him in a blaze of light. The word used in 
this context is ‘Sphuranam’, occuring in the mind in a flash. Now 
we can not apply this word to any thing that is created anew, any 
thing that did not exist before. Brahmais the premordial sage who 
saw all the Manthras. But it was the Paramathman who revealed 
them to him. Did he transmit them orally? No, says the Bhagavata. 
The Paramathman imparted the Vedhas to Brahma through his 
heart : ‘ Tene Brahmahrudhaya Adikavaye’ says the very first verse 
of that Purana. The Vedhas were not created by the Paramathman. 
The truth is that they are always present in his heart. When he 
merely resolved to pass on the Vedhas to Brahma the latter 
instantly received them. And with their sound he began the work 
of creation. 


The Tamil Thevaram describes iswara as ‘Vediva 
Vedhagita’. It says that the Lord keeps singing the hymns of 
various sakas or recensions of the Vedhas. How are we to 
understand the statement that the ‘Lord sees the Védhas’? 
Breathing itself is music. Our out-breath is called ‘hamsa-gita’. 
Thus, the Vedhas are the music of the Lord’s breath. The 
Thevaram goes on : ‘Wearing the sacred thread and the holy ashes, 
and bathing all the time, iswara keeps singing the Vedhas’. The 
impression one has from this description is that the Lord is a great 
‘Ghanapathin’. Appar Swamigal refers to the ashes resembling 
milk applied to the body of iswarawhich is like coral. He says that 
the Lord ‘chants’ the Védhas, ‘sings’ them, not that he creates (or 
created) them. In the Vaishriava Divya Prabandham too there are 
many references to Vedhic sacrifices. But some how I do not 
remember any reference in it to the Lord chanting the Vedhas. 


In the story of Gajendramoksha told by Pugazhéndi Pulavar 
(a Tamil Vaishrava saint - poet), the elephant whose leg is caught 
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in the jaws of the crocodile cries in anguish. ‘Adimilame’ [vocative 
in Tamil of Adimula, the Primordial Lord]. The Lord thereupon 
appears, asking ‘What?’ The poet says that Maha Vishnu ‘stood 
before the Védhas’ (Vedhathin mun ninran). According to the poet 
the lord stood infront of the Vedhas, not that he appeared at a time 
earlier than the scriptures. The Tamil for “A man stood at the door’ 
is Vittin mun ninran. So ‘Védhattin mun ninran’ should be 
understood as ‘he stood at the commencement of all the Védhas’, 
Another idea occurs to me. How is Perumal (Vishnu or any other 
Vaishnava deity) taken in procession? Preceding the utsava- 
murthy (processional deity) are the devotees reciting the 
Tiruvaymozhi. And behind the processional deity is the group 
reciting the Veédhas. Here too we may say that the Lord stood 
before the Védhas (Véedhattin mun ninran). 


In the Vaishriava Agamas and Purarias, Maha Vishitu is 
refered to specially as ‘Yajnaswaroopin’ (one personifying the 
sacrifice) and as ‘Védhaswarupin’ (one who personifies the 
Védhas). Garuda is also called ‘ Véedhaswariipa’ . But non of these 
texts is known to refer to Vishriu as the creator of the Védhas. 


It is only in the ‘ Purushasaktha’, occuring in the Vedhas 
themselves, that the Vedhds are said to have been ‘born’ 
‘(ajayatha)’. However, this hymn is of symbolical and allegorical 
significance and not to be understood in a literal sense. It states 
that the Parama- Purushd (the Supreme Being) was sacrificed as an 
animal and that it was in this sacrifice that creation itself was 
accomplished. It was at this time that the Vedhas also made their 
appearance. How are we to understand the statement that the 
Parama- Purusha was offered as a sacrificial animal? Not in a literal 
sense. In this sacrifice the season of spring was offered as an 
oblation (ahuthi) instead of ghee : summer served the purpose of 
samidhs (fire sticks); autum havis (oblation). Only those who 
meditate on the Manthras and become absorbed in them will know 
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their meaning inwardly as a matter of experience. So we cannot 
construe the statement literally that the Vedhas were ‘born’. 


To the modern mind the claim that the breath of /sward 
is manifested in the form of sound seems nonsensical, also that it 
was with this sound that Brahma performed his function of 
creation. But on careful reflection you will realise that the belief is 
based on a great scientific truth. 


I do not mean to say that we must accept the Vedhas only if 
they conform to present-day science. Nor do I think that our 
scripture, which proclaims the truth of the Paramathman and is 
beyond the reach of science and scientist, ought to be brought 
within the ken of science. Many matters pertaining to the Védhas 
may not seem to be in conformity with science and for that reason 
they are not to be treated as wrong. But our present subject - how 
the breath of the Paramathman can become sound and how the 
function of creation can be carried out with it - is in keeping with 
science. 
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SOUND AND CREATION 


nat is sound? According to modern science, it is vibration, 
Wi you examine the core of an atom you will realise that all 
matter is one.’ This Adhvaithic conclusion is arrived at according 
to nuclear science and the concepts of Einstein. All this world is 
one flood of energy (Sakthi/; everything is an electromagnetic 
flow. But how do we account for the manifestation of different 
objects? It is to be attributed to different type of vibrations. 


Where there is vibration there is a sound. Conversely, to 
produce a sound the vibration corresponding to it must also be 
created. The scientific concept that the different vibrations of the 
same energy are the cause of creation is the same as the belief that 
world was created with the breath of the Paramathman 
manifesting itself as the sound of the Védhas. 


Consider human beings and other creatures. What is it that 
determines their health and feelings? The breath that passes 
through our nadis, blood vessels, during respiration produces 
vibrations and on them depends the state of our health. Those who 
keep their breathing under control through the practice of yoga are 
healthy to an amazing degree. They do not bleed even if their veins 
are cut. They are able to remain buried in the earth in samadhi 
stopping their pulse and heartbeat. They are not poisoned even if 
they are bitten by a snake or stung by a scorpion. The reason is 


that they keep the vibrations of the nadis under control during 
breathing. 


Breath is vital not only to the body but also to the mind. The 
mind which is the source of thought and the vital(pranik) energy 
that is the source of breath are the same. Healthy or unhealthy 
thoughts are to be attributed to different vibrations of the 7adis. 
You may test this for yourself. See for yourself how you breathe 
when you are at peace before the sanctum of a deity or in the 
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presence of a great and wise person and how you breathe when 
your mind is quickened by desire or anger. The happiness you 
experience when you take part in something divine, like a bhajan 
or a temple festival, must be different from the pleasure that 
sensual gratification gives you: the vibrations of the nādis 
concerned will also be correspondingly different. 


When you experience joy of an elevated kind the passage of 
breath will be through the right nostril, but when you are enjoying 
sensual pleasure it will be through the left. When you meditate, 
with increasing concentration, on the Reality Serene which is the 
source of all your urges and feelings, the breath will pass through 
both nostrils slowly, evenly and rhythmically. When you are 
absorbed in the object of your meditation breathing itself will 
cease, but there will still be life. The great awareness called jnana 
will then be in bloom as it were. 


The inert body of a man and the awareness that is the vital 
essence of his life are both dependent on the course of his 
breathing. They grow or decay according to it. The course of a 
man’s breath keeps his inner vibrations in order. 


Is it not from the Paramathman that so many countless inert 
objects and so many sentient beings have originated and grown? 
The movements appropriate to these should have also occured in 
the Ultimate Object that is the Paramathman. 


Even according to non-dualism, the Brahman that is utterly 
still and is unconditioned and has no attributes (Virgurfa) manifests 
itself in the countless disguises of this cosmos with the power of 
Maya, Maya that cannot be described. Disguises or no disguises, 
we have to concede the existence, in a mundane sense, of the inert 
world and of the sentient beings. But we must remember that even 
Maya has its source in iswara who is ‘Mayin’. But the power of 
Maya apart, all that we see have arisen from the vibrations in the 
Object called the Parabrahman. At the same time, with all these 
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vibrations, this Object remains still and tranquil inwardly. This 
stillness not withstanding, there are movements that are apparent 
to our perception. They are not disorderly movements but 
constitute a system embracing vast heavenly bodies like the sun at 
one end and the tiniest of insects on the other or even something as 
humble as a blade of glass. 


It is this orderliness that goes to make worldly life happy. 
The Paramathman has created this by bringing all powers of nature 
within an orderly system. But if you sometimes see flaws in it and 
the natural forces going against us, it is because he likes to be 
playful now and then. 


The human mind can go astray to any length. Indeed it keeps 
wandering aimlessly like a globin or an imp. Whatever the extent 
to which cosmic life is orderly, it (the human mind) breaks free 
from all control and runs about like a mad dog. 


When the powers of nature are unfavourable to us, is there a 
way to change their behaviour and make them favourable to us? Is 
there also a means by which our mind could be brought under 
control when it goes haywire? If everything is caused by vibration, 
by sound, there must be a way of making the forces of nature 
favourable to us and of purifying our mind and bringing it under 


control through this very sound. The Védhas constitute such 
sound. 


By controlling our breath through the practice of yaga, it is 
Possible to gain access to the breath of the Paramathman and by 
this means perform such actions as can uplift our own Self as well 
as mankind. Here the vibrations of the nadis do not produce the 
sound that is audible to us. Science tells us that there are sounds 
outside the range of human hearing in the same way as there is light 
that does not pass through the lens of the human eye. 


However, itis possible to bring within us (within our reach) 
that which is without. When a musician sings on the radio, the 
sound of his music is converted into electromagnetic waves which 
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travel through space. But how do we hear music? The receiving set 
captures the electromagnetic waves and reconverts them into 
sound waves. 


(Science is not opposed to religion. It seems to me that it 
even helps in the growth of religion. A century ago, before the 
radio and the telephone were invented, it would not have been easy 
to counter the arguments of an atheist who dismisses claims made 
on behalf of the sound of the Védhas as absurd. Now the 
discoveries of science have come to our rescue. ) 


It is possible for humans to earn the power of energy 
possessed by such an inert object as the radio set. Indeed we can 
earn much more, do much more. It is tapas, ascetic endeavour, 
that will give us such energy. What is tapas ? Itis the determination 
to find the truth: it is keeping the mind one-pointed in this search, 
forsaking food, sleep, home, everything. But when you are a 
seeker like this, you must remain humble and erase the least trace 
of egoism in you. You must realise that the truth you seek will be 
revealed to you only with the grace of iswara. The sages performed 
austerities in this manner and attained the highest plane of yoga. 
They could perceive the vibrations in creation, that is the course 
taken by the breath of the Supreme Godhead. Besides, they also 
knew them as sound capable of being heard by the human ear in 
the same manner as electric waves converted into sound waves. It 
is these sounds that they have passed on to us the Manthras of the 
Vedhas. 

The Védhas are called ‘Sruthi.’ That which is heard is 
Sruthi. ‘Srothram’ means the ‘ear’. The Vedhas have been handed 
down orally from generation to generation and have not been 
taught or learned from any written text. That is how they got the 
name of ‘Sruthi . Why were these scriptures not permitted to be 
written down? Because the sound of the Védhas cannot be 
properly transcribed. There are sounds or phonemes that cannot 


be accurately represented in any script. For instance, the one 
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between ‘zha’ and ‘la’. Such sounds have to be learned by 
listening. Besides there are svaras for Vedhic Manthras (tonal 
variations, proper accentuation):’ udhaththam’ (raised syllable), 
‘anudhaththam (lowered syllable) and ‘svarita’ (falling syllable), 
Mistakes in enunciation are likely even if diacritical or some other 
marks are used in the printed text. Wrong chanting will not bring 
the desired results. There is much difference in the vibrations 
caused by pronouncing a syllable laying stress on it and 
pronouncing it without any stress. Correspondingly, there will be 
changes in our feelings and urges and the divine forces that rule 
nature. There is a story in the Thaithiriva Samhithd of the Vedhas 
which illustrates how wrong chanting can produce results contrary 
to what is intended. Tvasta, the divine carpenter, chanted a 
manthra with the object of begetting a son who would be the slayer 
of Indra. But he went wrong in the intonation of some syllables. 
So, unwittingly, he prayed for a son who would be slain by Indra 
instead of one who would slay that celestial. And his prayer (that 
had gone wrong in the intonation) was answered. When the 
wavelength shifts even minutely on our radio we receive the 
broadcast of a different transmitting station. Fine-tuning has to be 
done to get the required station. So is the case with the intonation 
of Vedhic Manthras. There should not be the slightest mistake in 
the svardas. Just as we receive a different station on our radio when 


the wavelength is changed, so the result is different when we go 
wrong in the intonation. 


This is the reason why it is of the utmost importance to learn 
the Vedhas by listening - hence the name ‘Sruthi, in Tamil 
‘Ezhutakkilavi’ (unwritten old text). Another explanation occurs 
to me for the name ‘Sruthi . The sages heard, did they not, the 
sound of the divine vibrations that cannot be perceived by the 
common people? Did they read the Vedhasin any book or did they 
compose them themselves? Sruthyis an apt name for the Vedhas 


since they were made known to the world after they had been first 
heard by the sages. 
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The Védhic seers have the name of ‘manthra-drustas’ - a 
‘drusta’ is one who sees, In Tamil itis ‘parppavan’. ‘Parppan’also 
means the same thing. If the sages ‘saw’ the Manthras it would 
mean that they did not ‘hear’ them. Which of the two versions is 
correct? Did the sages see the Manthras or did they hear them? If 
they saw them, in what script did they appear? There was no script 
at the time, neither Devanagari nor Grantha nor Brahmi, the basis 
of all. But, then, the sound of Vedhdas, their svaräs, cannot be truly 
written down in any script. 


The answer to this problem is that when the sages were 
meditating the Manthras of the Vedhas appeared to them ina flash 
in their hearts. It may be that in this state of theirs they could 
neither see nor hear anything. The Manthras must have appeared 
in a flash in the inner recesses of their minds. 


‘Seeing’ or ‘looking’ does not denote merely what is 
perceived by the eye. It is a term that covers a variety of 
perceptions and experiences. When we say that a man has ‘seen’ 
all sorrows in his life, does the term ‘seen’ imply only what he 
‘saw’ with his eyes? Does it not mean what he has ‘experienced’? 
The term ‘manthra-drusta’ also could be taken ina similar manner 
as referring to what is perceived through experience. It is further 
believed that the sages were able to hear the Védhas with their 
divine ears. 

Arjuna wished to see the Lord’s cosmic form (visvarupa). 


The Gita has it that Krisha Paramathman said to him: * You will 
not be able to see my cosmic form with this eye of yours. I will give 
you a celestial eye. .--- : 

Just as Arjuna was endowed by the Lord with a divine eye, 
the sages must have been invested with celestial ears to grasp the 
sound emanating from the Paramathman and pervading the vast 
space. 

The vibrations of the Vedhas serve the purpose not only of 


creation and the conduct of life. There are indeed Vedhic Manthras 
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that help us to transcend this life and become one with the Ultimate 
Truth. When a man returns by the same way as he comes, does he 
not arrive at the starting point? In the same way when we go 
seeking how creation came about, we are led to the point where 
there are no vibrations, no movements, where there is utter 
stillness. Some Manthrās that create vibrations in our nädis 
accomplish the same noble task of taking us to such a goal. Such 
are the Upanishadhic maha vakyas and Prarfava. 


In sum, the Védhas are not anyone’s compositions. The 
sages did not create them, nor were they inscribed by the 
Paramathman on palm-leaves. 
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WESTERN VEDHIC RESEARCH 


n the present sorry state in which the nation finds itself it has to 

learn about its own heritage like the Vedhas from the findings of 
Western scholars called ‘orientalists’ and from Indians conducting 
research on the same lines as they. I concede that European 
scholars have made a very valuable study of the Vedhas. We must 
be thankful to them for their work. Some of them like Max Muller 
conducted research out of their esteem for our scriptures. They 
took great pains to gather the old texts and published volume after 
volume incorporating their findings. 


Two hundred years ago Sir William Jones, who was a judge 
of the Calcutta high court, started the Asiatic Society. The number 
of books this institution has published on Véedhic subjects should 
arouse our wonder. With the help of the East India Company, Sir 
William published the Rig Vedha with the commentry of Sayama 
and also a number of other Hindu works. Apart from Englishmen, 
indologists from France, Germany and Russia have also done 
outstanding work here. ‘The discovery of the Vedhäs of the Hindus 
is more significant than Columbus’s discovery of America’, thus 
exclaimed some indologists exulting in their findings. 


These foreigners discovered Vedhic and Vedhanthic texts 
from various parts of the country. They translated the dharma-, 
grhya- and srauta - suthras. The Kundalini Tantra gained 
importance only after Arthur Avalon had written extensively on it. 
A number of Westerns have contributed studies of other aspects of 
our culture also. It was because of the Protection of Ancient 
Monuments Act that came into force during the viceroyalty of 
Lord Curzon that our temples and other monuments were saved 
from vandals. Fergusson took photographs of our artistic treasures 
(sculptures) and made them known to the world. Men like 
Cunningham, Sir John Marshall and Mortimer-Wheeler did notable 
work in Indian archaelogy. It was because of the labours of 
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Mackenzie who gathered manuscripts from various parts of India 
that we came to know about many of our Siasthras. The 
department of epigraphy was started during British rule. 


We suffered in many ways at the hands of the British but it 
was during their time that some good was also done. But this good 
was not unmixed and had undesirable elements in it. The intention 
of many of those who called themselves orientalists or indologists 
was not above reproach. They wanted to reconstruct the history of 
India on the basis of their study of the Vedhas and, in the course of 
this, they concocted the Aryan- Dravidian theory of races and 
sowed the seeds of hatred among the people. Purporting to be 
rationalists they wrongly interpreted, in an allegorical manner, 
what cannot be comprehended by our senses. In commenting on 
the Vedhas they took the view that the sages were primitive men. 
Though some of them pretended to be impartial, their hidden 
intention in conducting research into our religious texts was to 
propagate Christianity and show Hinduism in a poor light. 


A number of Westerners saw the similarity between Sanskrit 
and their own languages and devoted themselves to comparative 
philology. 


We may applaud European indologists for their research 
work, for making our Sasthras known to a wider world and for the 
hard work they put in. But they were hardly in sympathy with our 
view of the Vedhas. What is the purpose of these scriptures? By 
chanting them, by filling the world with their sound and by the 
performance of rites like sacrifices, the good of mankind is 
ensured. This view the Western indologists rejected. They tried to 
understand on a purely intellectual plane what is beyond the 
comprehension of the human mind. And with this limited 
understanding of theirs they printed big tomes on the Védhas to be 
preserved in the libraries. Our scriptures are meant to be a living 
reality of our speech and action. Instead of putting them to such 
noble use, to consign them to the libraries, in the form of books, is 
like keeping living animals in the museum instead of in the 200. 
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DATE OF THE VEDHAS : 
INQUIRY NOT PROPER 


ies idea that the Vedhas are eternal does not fit into the mental 
outlook of Western indologists. Their claims to impartiality 
and to conducting research in a scientific manner notwithstanding, 
they are not prepared to accord an elevated status to the Hindu 
texts. Many Hindu research scholars have also found themselves 
unable to accept the view that the Védhas are eternal. 


Modern historians have adopted chiefly two methods to 
determine the date of the Vedhas: the first is based on the 
astronomical references in the scriptures and the second on the 
morphology of the language of the same. But have they, using 
either method, come to any definite conclusion? Each 
investigator has arrived at a different age. Tilak has assigned the 
date 6000 B.C. to the Védhas. According to some others it is 
3000 B.C. or 1500 B.C. 


There is no difference of opinion among historians about the 
dates of the scriptures of other religions. They are agreed that the 
Buddhist Tripitaka was written during the time of Asoka but that 
the teachings of the Buddha included in it belong to an earlier time. 
There is similar unanimity of view in that the New Testament is 
2000 years old. And all are agreed that the Quran was composed 
1,300 years ago. In the case of Védhas alone ‘have historians not 
arrived at a decisive date. 


I mentioned that two methods were adopted in reckoning the 
age of the Vedhas. There are references in these scriptures to the 
position of certain heavenly bodies. The date of the Vedhas, fixed 
at 6000 B.C. or so, is based on an astronomical conjunction 
mentioned in them. 


ght to say that such an astronomical conjunction 


But is it ri 
imilar to the 


would not have occurred earlier too? Conjunctions s 
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one on the basis of which the date of 6000 B.C. has been arrived at 
must have occurred not only before the present creation, but even 
far far earlier. Which of these is to be taken as the one mentioned 
in the Védhas? The sages had a vision that could penetrate through 
the eons. So such calculations will not hold in the case of the 
Véedhas which the great sages brought together with their trans- 
sensual powers of perception. We find thus that the internal 
astronomical ‘evidence’ found in the Védhas and made much of by 


modern researchers does not help in fixing their date. 


The second method is linguistic. Here we have to consider 
not only the language but also the script. Brāhmíis the source of all 
the scripts in use today in most parts of the country. Dévanagari 
and the Tamil scripts may seem totally unrelated, but the fact is 
otherwise. A study has been conducted on the changes the Brahmi 
script has undergone during all these centuries on the basis of the 
edicts found throughout the land. A chart made from the results of 
this study shows that the scripts in use today in different parts of 
the country, though seemingly unrelated, were evolved from the 
Original Brahmi. An amusing thought occurs to me that the scripts 
prevelent today are Brahmi letters with moustaches and horns. 
Something like a moustache affixes itself to the middle of Brahmi 
letters. The Devanagari (C u and D$ ū) appear similarly formed. 
Many letters of the Tamil alphabet look like Brāhmií letters that 
have sprung horns. From the edicts and inscriptions we can find 
out with some precision the period taken for each alteration in the 


script. It is in this manner that the dates of some edicts have been 
determined. 


The Vedhas, however, have never been inscribed on stone 
anywhere. So there is no question of our fixing their date on the 
basis of any of the scripts. Other aspects of language have to be 
considered in this context. The morphology of words and the 
character of their sound keep changing with time. Many Tamil 
words belonging to the Sangam period have changed thus. It is a 
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phenomenon common to all languages. An erosion takes place in 
the case of some sounds. Sometimes their meaning also does not 
remain the same. Take the Tamil word ‘veguli’: it means a 
‘simpleton’, but earlier it meant ‘anger’ or ‘ an angry man’. In the 
old days the Tamil ‘manda’ did not mean ‘dead’: a Tamil scholar 
told me that it meant ‘famous’. Such instances are to be met with 
in Sanskrit also. We do not understand the Vedhas the same way as 
later poetical works in Sanskrit. Compared to other languages such 
changes are not numerous in our own tongues. Even an Englishman 
cannot follow one line of Anglo-Saxon English (Old English) which 
is only 1,000 years old. In the course of about 3000 years English 
has changed so much in America as to merit a name of its own, 
‘American English’. 


The period over which a phoneme changes its character has 
been calculated. But the time taken for a change in the meaning of 
a word has not been determined with the same definiteness. 
Scholars have tried to fix the date of the Védhas by examining the 
character of the sound of their words. ‘ Every two hundred years 
the sound of a word undergoes such and such a change,’ observes 
one authority of linguistics.’ A Vedhicsound, in the form we know 
it today, is the result of a number of mutations. If it has undergone 
ten mutations, it means that the Védhas are 2,000 years old. Or, if 
thirty, they are 30 x 200 = 6,000 years old, which would mean 
[according to this logic] that our scripture did not exist before 
4000 B. C.’ We hear such views expressed frequently. 

One example would be enough to prove how wrong such a 
basis of calculation is to fix the date of the Vedhas. 
utensils at home. We use some of them 


he bell-metal in which we cook rice 
So it wears 


We have so many 
more often than others. T 
morning and evening has to be washed twice a day. 
faster. Suppose we have another vessel, quite a big one, an ‘anda’ 
for instance. It is kept in the store room and not used nt 
perhaps during a wedding or some other festive occasion. Since ít 
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is washed only at infrequent intervals it does not wear as fast as the 
bell-metal vessel which we perhaps bought as recently as last year, 
The anda must have come as part of grandmother’s dowry and 
must be very old. Even so, it does not show any sign of wear, Aro 
we to infer that the bell-metal pot was bought before the anda? 
The dinner-plate and the rose water sprinkler came together as 
your daughter-in -law’s dowry. In ten years, the plate has gone out 
of shape but the sprinkler retains its glitter and polish. 


The same is the case with the sounds of words of everyday 
speech on one hand and the Védhic words on the other, the 
difference between them being similar to that between the two 
types of vessels mentioned above. Words in common daily use 
undergo erosion in many ways. Though the Védhas are chanted 
everyday special care is taken to preserve the original sound of 
their words. I shall tell you later about the Védhangas, Siksha and 
Vyakarana and about how a system was devised by our forefathers 
to preserve the sound of each Védhic syllable from undergoing any 
mutation. The Védhic sounds are not subject to erosion like the 
utensils in daily use or the words in common speech. They are like 
the anda which, though old, is well preserved. 


Modern indologists have also put forward the view that the 
Rig Vedha is the oldest of the Vedhas, that the Yajur Vedha, the 
Sama Vēdhā and the AtharvaVédha came later ( in that order). 
They also believe that in each recension or sakha of a particular 
Véedha, the Samhitha is the oldest part, the Brahmana and 
Arartyaka being of later origin. They try to fix the date of these 
different texts on the basis of the differences in their language: 
Also they have carried out research into how certain words used in 
the Vedhas are seen in a different form in the Ramayana, the 
Mahabharata and the works of poets like Kalidasa. 


The linguistic research conducted by these indologists will 
not yield true results because they ignore the basic differences that 
I have pointed out between the sound of the Vedhas and that of 
other works. The slight changes perceived today in certain Vedhic 


194 


sounds, despite all the care taken to preserve them in the original 
form, could not have come about in 200 years but over some 
thousands of years. If you realise that the ‘wear and tear’ we speak 
of cannot apply to the Vedhas but may be to other works or to 
spoken languages, you will agree that to fix the date of the Vedhas, 
as modern indologists have tried to do, is not right. 


Hindi is only some centuries old. However, since it is spoken 
in a large area and contains Sanskrit, Arabic and Persian words, it 
has changed in a comparatively short period. Tamil, though 
spoken in a smaller region, has not changed so much. Even so you 
will not understand Kamban’s Ramayana to the same extent as you 
will the songs of Yayumdnavar. As for Jnanasambandhar’s 
Thevaram itself you will not understand it as easily as Kamban’s 
Ramayana. And then there is the Thirumurugarrupadai which is 
more difficult than the 7hévaram. So Tamil has also not remained 
the same all these centuries. Though Sanskrit was known all over 
India it was not a spoken language like Hindi or Tamil. It was a 
literary language and has not changed even to the extent Tamil has. 
As for the Vedhas, they have been preserved with greater care than 
the poetical works and it is rarely that you see changes in them. So, 
according to linguistic experts, if it takes 1000 years for certain 
changes to occur in other languages, it should take 100,000 years 
for the same in the Védhas. 


The Vedhas have been preserved with the utmost care in the 
firm belief that the Manthras will be efficacious only if each 
syllable is chanted with precision so far as its sound and textual 
correctness are concerned. It was for this purpose that a separate 
caste was assigned with the mission of caring for them. Research 


conducted without realising this truth will not serve any purpose. 
e not succeeded in establishing that the 


th in the belief that they are anadhi will 
he care with which they have 
dalso consider the different 


Modern investigations hav 
Vēdhās are not eternal. Fai 
be strengthened if you appreciate t 
been preserved during all these ages an 
ways in which their sound has been kept alive. 
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METHODS OF CHANTING 


ur forefathers devised a number of methods to Preserve the 
Or iter Védhas in their original form, to safeguard their 
tonal and verbal purity. They laid down rules to make sure that not 
a syllable was changed in chanting, not a svara was altered. In this 
way they ensured that the full benefits were derived from intoning 
the Manthras. They fixed the time taken to enunciate each syllable 
of a word and called this unit of time or time interval ‘mathra’. 
How we must regulate our breathing to produce the desired 
vibration in a particular part of our body so that the sound of the 
syllable enunciated is produced in its pure form: even this is 
determined in the Vedhanga called Sikshd. The similarities and 
differences between the svaras of music and of the Védhdas are 
dealt with. So those differences between the sounds voiced by 
birds and animals on the one hand and the Védhic svaras on the 


other. With all this the right way is shown for the intonation of 
Védhic Manthras. 


A remarkable method was devised to make sure that words 
and syllables are not altered. According to this the words of a 
manthra are strung together in different patterns like ‘vakya’, 
‘pada’, ‘krama’, ‘jata’, ‘malā’, ‘sikhā , ‘rekha’, ‘dhvaja’, ‘danda’, 
‘ratha’, ‘ghana’. 

We call some Vedhic scholars ‘Ghanapatins’, don’t we? It 
means they have learnt the chanting of the scripture up to the 
advanced Stage called ‘ghana’. ‘Pithin “means one who has learnt 
the ‘patha’. When we listen to Ghanapatins chant the ghana, we 
notice that he intones a few words of a manthra in different ways, 
back and forth. It is most delightful to the ear, like nectar poured 
into it. The sonority natural to Vedhic chanting is enhanced in 
ghana. Similarly, in the other methods of chanting like krama, jata, 
sikha, mala, and so on the intonation is nothing less than stately, 
indeed divine. The chief purpose of such methods, as already 
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mentioned, is to ensure that not even a syllable of a manthra is 
altered to the slightest extent. The words are braided together, so 
to speak, and recited back and forth. 


In ‘vakyapatha’ and ‘samhitapatha’ the Manthras are 
chanted in the original (natural) order, with no special pattern 
adopted. In the vakyapatha some words of the Manthras are 
joined together in what is called ‘sandhi’. There is sandhi in 
Tamil also; but in English the words are not joined together. You 
have many examples of sandhi in the 7hévaram, Thiruvachakam , 
Thirukkural, Divyaprabandham and other Tamil works. Because 
of the sandhi the individual words are less recognisable in 
Sanskrit than even in Tamil. In padapatha each word in a 
manthra is clearly separated from the next. It comes next to 
samhitapatha and after it is kKramapatha. In this the first word of 
a manthra is joined to the second, the second to the third, the 
third to the fourth, and so on, until we come to the final word. 


In old inscriptions in the South we find the names of some 
important people of the place concerned mentioned with the 
appellation Kramavittan’ added to the names. ‘Kramaviltan’ is the 
Tamil form of ‘kramavid’ in the same way as ‘Vedhavittan’ is of 
‘Vedhavid’. We learn from the inscriptions that such Vedhic 
scholars were to be met throughout the Tamil country. 


In jata patha, the first word of the manthra is chanted with 
the second, then the order is reversed-the second is chanted with 
the first. Then, again, the first word is chanted with the second, 
then the second with the third, and so on. In this way the entire 
manthra is chanted, going back and forth. In sikhapatha the 
pattern consists of three words ofa manthra, instead of the two of 
jata. 
than these. There are four types 
ds of a manthra are chanted back 
mutation and combination in 
be like conducting a class of 


Ghanapata is more difficult 
in this method. Here also the wor 
and forth and there is a system of per 
the chanting. To explain all of it would 
arithmetic. 
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We take all kinds of precautions in the laboratory, don’t we, 
to protect a life-saving drug? The sound of the Vedhas guards the 
world against all ills. Our forefathers devised these methods of 
chanting to protect the sound of our scripture against change 
distortion. 


and 


Samhithāpātha and padapātha are called ‘prakrtipatha’ 
(natural way of chanting) since the words are recited only once and 
in their natural order. The other methods belong to the 
‘vikriipatha’ (artificial way of chanting) category. (In krama, 
though the words do not go in the strict natural order of one-two- 
three, there is no reversal of the words-the first after the second, 
the second after the third, and so on. So we cannot describe it fully 
as vikrtipatha). Leaving out krama, there are eight vikréi patterns 
and they are recounted in verse to be easily remembered. 


Jata mala sikha rekha dhvajo dando ratho ghanah 
ltyashtau-vikrtayah proktah Aramapurva maharshibhih 


All these different methods of chanting are meant to ensure 
the tonal and verbal purity of the Vedhas for all time. In padha the 
words in their natural order, in krama two words together, in jata 
the words going back and forth. The words tally in all these 


methods of chanting and there is the assurance that the original 
form will not be altered. 


The benefits to be derived from the different ways of 
chanting are given in this verse. 


Samhithapathamatrena Yatphalam procyaté budhaih 
Padé tu dvigunam vidyat kramé tu cha chaturgunam 
Varnakramé sataguitém Jatayantu sahasrakam 


Considering that our ancestors took so much care to make 
sure that the sound of the Védhas did not undergo the slightest 
change, it is futile for modern researchers to try to establish the 


date of our scriptures by finding out how the sounds of its words 
have changed. 
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WORD OF GOD 


W: must not distrust the belief that the Vedhas are not the 
work of mere mortals. Followers of other religions too 
ascribe divine origin to their scriptures. Jesus says that he merely 
repeats the words of God and, according to Muslims, the prophet 
speaks the words of Allah. What we call ‘apauruséya’is revealed 
text in their case. The word of the Lord has come through the 
agency of great men to constitute religious texts. 


Whatever our field of work, must be dedicated to it with 
one-pointedness of mind for its truths to be revealed. They say 
that such truths come to us ina flash. A professor told me that the 
Theory of Relativity occurred to Einstein in a flash, that he knew it 
intuitively. If we accept such claims, how can we dismiss the belief 
that Vedhas are not the work of mortals, that they revealed 
themselves to the seers in their heart-space, seers who were 
inwardly pure? 
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THE VEDHAS ARE INFINITE 


pe cosmos of sound (Sabdha-prapancha) enfolds all creation 
nd what is beyond it, it must naturally be immensely Vast, 
However voluminous the Védhas are, one might wonder whether 
it would be right to claim that they embrace all activities of the 
universe. ‘Anantah vai Védhah’, the Vēdhäs themselves proclaim 
so (the Védhdas are endless). We cannot claim that all the Védhas 
have been revealed to the seers. Only about a thousand sakhas or 
recensions belonging to the four Vedhas have been revealed to 
them. 


Brahma, the Creator, alone knows the Védhas in their 
entirely. Before the present Brahma there was a great deluge and, 
preceding it, there was another Brahmā. And, similarly, before 
him too there must have been another Brahma. But through all 
these vast vistas of time, through successive deluges, the vibrations 
caused by the Paramathman’s breath have existed in space, the 
vibrations that urged the first Brahma to do the work of creation. 
These vibrations are indestructible. The Brahma who appears after 
each great deluge performs his function of creation with them. 


The sounds we produce are never destroyed. I remember 
reading that what Jesus Christ spoke 2,000 years ago could still be 
recaptured in his own voice and that efforts are being made for the 
same. I don’t know how far these efforts have succeeded. But I do 
know that there does exist such a possibility (of receiving a voice 
or sound from the past). We know that a sound, once it is 
produced, remains in space without ever being destroyed. 


Srahmé created this world with the sound of the Vedhas and 
this sound is not destroyed even during a great deluge. We build a 
village or town with stone, earth, timber, iron, etc. All these 
materials are derived from the will of the Paramathman, from his 
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thought, from the vibrations that are his will or thought. Brahma 
saw the sounds corresponding to these vibrations as the Vedhas 
and he chanted them and brought all the world into existence 


We often see reports in the newspapers of trees flowering or 
fruiting in abundance in response to the vibrations of certain 
sounds. Some vibrations have also the effect of stunting the growth 
of plants. Here is proof of the fact that sound can create, sustain 
and destroy. 


Brahma could create the universe with the sound of the 
Vedhas because of his power of concentration. A siddhacan cure a 
sick man if he intones the Panchakashara manthra - the manthra 
that we mutter every day - and applies holy ashes to the patient’s 
body. He is able to do it because he has greater power of 
concentration than we have. If the manthra is to be efficacious it 
has to be chanted without any tonal error whatsoever. Only then 
will it bring the desired result. Brahma had the power of 
concentration to the full since he came into being as an 
‘instrument’ for creation. 


Much could be accomplished from the void of space through 
electricity. From the spiritual reality called the Nirguia Brahman 
(the unconditioned Brahman without attributes) emanates 
everything. During the deluge, this spiritual reality goes to sleep. 
Take the case of a sandow (pahelwan) wrestler. When he is asleep 
his strength is not evident. But when we see him wrestling with an 
opponent we realise how strong he is. Similarly, during the time of 
creation, the spiritual reality is revealed to perform manifold 
functions. From the Nirguria Brahman comes a flow of energy to 
perform such functions. Brahma came into being as a part of this 
flow. Since he was all tapas all concentration. he could grasp all the 
Vedhas with his extraordinary power. He created the world with 
their sound. The Vedhds are infinite and so too creation takes 


forms that are countless. 
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The great sage Bharadwaja kept chanting the Vedhas Over 
three lifetimes. Paraméswara appeared before him and Said to 
him: ‘I will grant you a fourth life. What will you do during that 
life? The sage replied: ‘I will keep chanting the Védhas again. ‘Itis 
not possible to learn the Védhas in the entirety even over many, 
many lifetimes. Paramésward took pity on Bharadwéaja for all his 
efforts to accomplish a task that was impossible to accomplish, 
Wanting to change his mind, Paraméswara caused three great 
mountains to appear, took a handful of earth and said to the sage: 
‘The Védhas you have learned all these years are like this handful 
of earth. What you have yet to learn is vast, like these mountains,’ 
It is believed that Vedhagiri or Tirukkazhukkunram is the place 
where the Védhas appeared in the form of these mountains. When 
I was circumambulating the hill there, people accompanying me 
intoned instead, ‘ Védha, Védha, Mahavedha’ . 


The story of Bharadwaja occurs in the Kathaka of the 
Vedhas. We learn from it that the Vēdhās are so infinite. The 
classification into the four Vedhas and the one thousand or so 
recensions was a later development. Brahma came into being, his 
heart was filled with all Vedhicsound. The Vedhas showed him the 
way to perform his function of creation. He recognized that the 
sound of the Védhas pervaded everywhere. To him occur all 
Vēdhās. Only some Manthras have revealed themselves to the 
sages and these constitute the Vedhas that are our heritage. 


At the time of chanting a manthra we usually mention the 
rishi associated with it, its chandas or metre and the name of the 
deity invoked. In the Telegu country they mention the three for all 
Manthras. The sages learned the Manthras with the power of 
concentration acquired through austerities. They were bestowed 
with celestial ears, so they could hear the Manthras in space. It is 
said in the science of yoga that if our heart-space becomes one 
with the transcendent outward space we will be able to listen to the 
sounds in it. Only those who have attained the state of 


202 


undifferentiated oneness of all can perceive them. It is in this way 
that the seers became aware of the Manthras and made them 
known to the world. It must be remembered that they did not 
create them. They brought us immeasurable blessings by making 
the Manthras known to us. 


If someone offers us water form the Ganga (Ganga-tirtha, 
Gangajal) we receive it, prostrating ourselves before him. The man 
did not of course create the Ganga, but all the same we revere him 
in recognition of the fact that He must have travelled a thousand 
miles to bring us the few drops of the holy water. We cannot adore 
the seers sufficiently for their having made us the gift of the 
Manthras which are beyond the grasp of our ears. That is why 
before chanting a manthra we mention the name of the rishi 
concered and touch our head symbolic of keeping his feet on the 
head. 
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MANTHRAYOGA 


he fourteen worlds constitute an immensely vast kingdom, It 
Pes an emperor and all living beings are his subjects, This 
kingdom as well as its ruler are eternal and it has its own laws, If 
the kingdom and the king-emperor are eternal, the law also must 
be so. This law is constituted by the Vedhas. Though the kingdom, 
the cosmos, is called ‘anadhi’, it is dissolved and created again and 
again. The only eternal entities are the Paramathman and his law, 
the Vedhas. 


The world comes into being, grows and is dissolved in the 
deluge. Thus it alternates between being and non-being. The 
emperor and the law remain eternal. At the time of every creation 
the emperor, the Paramathman, also creates authorities or 
‘officials’ and invests them with the yogic power necessary for 
them to function. In the Yoga Sasthra is taught the truth that one’s 
ears are not to be differentiated from outward space. When we 
meditate on this truth we acquire a celestial ear. It is with this ear 
and with the grace of the Paramathman that the authorities 
appointed by him obtain the sound waves that are always present 
in outward space. They were the first to know the Vedhas and they 
are the maharishis (the great seers or sages) of the Manthras. 


Vedhic chanting is a Imanthrayoga. The vibration in each nadi 
creates certain feelings or urges in the consciousness. Sensual 
desire is aroused by some, sloth by some and sorrow by some 
others. To reverse this, when there is sensual desire there is a 
Vibration in some nadis, and when there is anger there is vibration 
in some other nadis, and so on for each type of feeling or emotion 
or urge. We know this from actual experience. When we are at 
ease there is a special glow on our face and this glow is caused by 
some nadis being cool and unagitated. There is a saying ‘One's 
inner beauty is reflected outwardly on one’s face’. Our emotions 
cause their own reactions in our nadis. If we succeed in bringing 
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the nadis under control we shall be masters of our urges and 
feelings. There will then be no need to depend on any external 
agency for the purpose. 


One way of acquiring control over the nadisis the practice of 
Rajayoga of which pranayama is the most important feature. 
Manthrayoga is another. When we vocalize a syllable, the vital 
breath is discharged through the space intervening our throat, 
tongue, lips, the upper and lower parts of the mouth, etc. It is then 
that the syllable is voiced or the ‘aksara dhvani’ produced. 
Vibrations are created in the nadis located in those parts of the 
body where the vital breath courses through as a consequence of 
the aksara-dhvani. 


What are the Védhic Manthras like in this context? Chanting 
them means only voicing such syllables as would cause beneficent 
vibrations of the nadis, beneficent vibrations that would produce 
such mental states as would lead to well being in this world and 
hereafter and ultimately to liberation. No other type of vibration is 
caused by the chanting of the Manthras. 


What is a manthra? ‘Mananat (rayate’: that which protects 
you by being turned over again and again and again in the mind. By 
birth the Brahmin is invested with the duty of chanting Manthras 
again and again and producing such vibrations in the néadis as 
would bring Athmic well being. Through the power of the 
Manthras he must create this well-being not only for himself but 


also for all creatures. 


How are the Manthras to be chanted so that we may master 


them and derive the full benefit from them? But first let us 


consider the faulty ways of chanting. 
Giti sighri sirahkampt tatha likhitapathakah é ; 

Anarthajnah alpakanthascha shadété pathakadhamah 

‘Giti’ means one who chants a manthra as he likes setting it 


to tune, as it were, likea raga. The Vedhas must be recited only in 
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accordance with the tones appropriate to them. ‘Sighrj’ is ay 
who hurries through a hymn. To derive the full benefit from the 
manthra the right mafras must be maintained in the chanting, 
‘Sirahkampi’ denotes one who keeps shaking his head as he chants, 
There must be a certain poise about the man who chants the 
Vedhas. The nadi vibrations must be such as are naturally 
produced in the course of the intonation. There must be no other 
vibrations. If the head is shaken as in a music recital the nag; 
vibrations will be affected. The ‘likhitapathaka’ is one who chants, 
reading from the written text. As I have said so often the Vedhas 
must be taught and learned without the help of any written text, 
The ‘anarthanjna’ is one who does not know the meaning (here one 
who does not know the meaning of what he chants). All those 
belonging to these six categories are described as ‘ pathakadhamal’ 
belonging to the lowest types among those who chant the Védhas. 
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THE BENEFITS FROM 
SOUND AND ITS MEANING 


n interesting thought occurs to me here. In Sanskrit the suffix 
A: taram’ is used for the comparative degree. ‘Viryavat’ means 
‘strong’, ‘Viryavat taram’ means ‘stronger’. It is said in the 
Chandogya Upanishad (1.1.10) that he who meditates on the truth 
of Omkara (Aumkara) with a knowledge of its meaning, will gain 
benefits that are ‘ Viryavat taram’. The implication here is that 
those who practise such meditation without knowing the meaning 
will obtain benefits that are ‘ Vīryavať . In his commentary on this 
Upanishad, Sankaracharyd remarks that those who meditate on 
Omkara, even without grasping the principle behind it, will gain 
much benefit though it may not be as much as that gained by those 
who meditate on it knowing its meaning. 


We may or may not know the meaning or significance of a 
religious rite, but we will be duly rewarded if we perform it in 
deference to great men who have urged us to do it or because we 
follow the example of our forefathers who have done it. What 
matters is the faith inspiring our action. This applies particularly to 
manthra upasana (worship through chanting Manthras) more than 
to anything else. The reason is that in such worship the proper 
voicing of the syllables of the manthra and the vibrations created 
are what matter in bringing beneficial results. The meaning of the 
Manthras comes later. 


In this context it seems to me that performing a rite without 
knowing its meaning yields results that are ‘Virvavat taram’, that is 
more potent than performing it with a knowledge of its meaning 
(the benefits in the latter case are ° Viryavat ). The chanting of 
manthra, or the muttering of it, without knowing it’s meaning, is 
also more rewarding than chanting or muttering it knowing the 
Meaning. How? 

A man sends a petition to the collector through his lawyer. 
Another man, an unlettered peasant, has his petition written by 
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somebody else but he personally hands it to the collector, He 
requests the official to treat his case sympathetically. The latter iş 
moved by the man’s simple faith and decides to help him, Jf we 
approach the collector through a lawyer and if he takes it amiss, he 
might turn against us. Also, if he finds that we have knowingly 
committed a wrong, he will have greater reason to be displeased 
with us. But if he realises that we have committed a mistake 
unknowingly, he may be inclined to forgive us. 


We must not refuse to perform a rite because we do not 
know it’s meaning, nor must we ask why we should perform what 
is prescribed in the Sasthras . Conducting a ritual without knowing 
its significance, it occurs to me, is ‘Viryavat taram”. 


You may take it that this observation of mine has not been 
made in any seriousness. But, when I see that intellectual 
arrogance and deceit are on the increase and that the ignorant are 
being deprived of their one asset, humility, it seems to me that 
doing things in mere faith is to be lauded. 


You must, in fact, be intellectually convinced about the need 
to perform a religious duty and, at the same time, you must be 
humble. The Manthras are the laws of the dharmasasthras . If we 


knew their meaning we would be better able to live according to 
them. 


The term ‘a/pakantha’ in the verse quoted above [in the 
previous chapter] means one who has a thin voice (one who chants 
the Vedhasin a thin voice). The Vedhic Manthras must be intoned 


full-throatedly, sonorously and their sound must pervade space t0 
the maximum extent possible. 


The sound of the Manthras does good to the man chanting 
them as well as to the listener by producing vibrations in the nadis 
of both. As it fills the air it will be beneficent both in this world and 
in the next. This is the reason why the Vedhas must be chanted 
with vigour, so that their sound reaches the utmost limits possible. 
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THE GLORY OF THE VEDHAS 


ee Vedhas are eternal and the source of all creations - their 
greatness is not limited to this. There are other things which 
give it fame and glory. As I have already stated, their sound 
produces in our nadis as well as in the atmosphere vibrations that 
are salutary not only to our own Self but to the entire world. Here 
we must understand ‘Lokakshéma’ or welfare of the world to mean 
the good of mankind as well as of all other creatures. This concern 
for all creation that finds expression in the Vedhasis not shared by 
any other religion. ‘Sanno astu dvipadé sanchatuspade’- this 
occurs in a manthra: the Védhas pray for the good of all creatures 
including bipeds, quadrupeds etc. Even grass, shrubs, trees, 
mountains and the rivers are not excluded from their benign 
purview. The happy state of all these sentient creatures and inert 
objects is brought about by the special quality of the sound of the 
Vēdhās. 


The noble character of their sound apart, the Védhas are also 
notable for the lofty truths that find expression in the Manthras. 
The tenets of these scriptures have aroused the wonder of the 
people of other lands, of other faiths. They are moved by the 
poetic beauty of the hymns, the subtle manner in which principles 
of social life are dealt with in them, the metaphysical truths 
embedded and expounded in them, and the moral instruction as 


well as scientific truths contained in them. 


Not all Manthras that create benign vibrations are 


necessarily meaningful. In this context we have the example of 
music. The alapana of a raga ithe elaboration of a musical mode) is 


‘pure’ sound, that is, it has no words, but it is still is capable of 


producing emotions like joy, Sorrow. etc. During the researches 
conductedebwes university team, it was discovered that the 


vibrations created by the instrumental music quickened the growth 
of the plants and resulted in a higher yield. Here is a proof that the 
sound has the power of creation. Also to be noted is the fact that 
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the instrumental music played to the plant does not obvioy sly have 
any verbal content- this establishes that the sound has its own 


power. 


The remarkable thing about the Vedhds is that they are of 
immeasurable value as much for their sound as for their verbal 
content. While the sound has its creative power, the words are 
notable for the exalted character of the meaning they convey, 


There are Tamil hymns of a very high order. To read them is 
to be moved by them; they touch our hearts with their intense 
devotion. But we have recourse only to a few of them for repeated 
incantation to expel a poison or to cure a disease. The authors of 
these hymns like Nakkirar, Arunagirinadhar and Sambandamirti 
have composed poems that are more moving and beautiful. But the 
sound of the hymns chosen for repeated incantation are potent like 
Manthras. Among our Acharya’s works are the Soundaryalahari 
and the Sivanandalahari. the recitation of each stanza of the 
Soundaryalahari brings in a specific benefit. The same is not said 
about the Sivanandalahari. The reason is the special mantrik 
power (of the sound) of the former. 


There are Manthras that are specially valuable for their 
sound but are otherwise meaningless. Similarly there are works 
pregnant with meaning but with no mantrik power. The glory of 
the Vedhasis that they are a collection of Manthras that are at once 
notable as much for the energising character of their sound as for 
the lofty truths they proclaim. A medicine, though bitter, does the 
body good, while some types of food, though delicious, do harm. 
Are we not delighted to have something like kusmanda-lehy@, 
which is sweet to taste and is at the same time nourishing to the 
body? Similarly, the Vedhas serve a two fold purpose: while they 
have the mantrik power to do immense good to each one of us and 


to the world, they also contain teachings embodying greal 
metaphysical truths. 
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It must be emphasised here that on the doctrinal level the 
Vedhas deal both with worldly life and the inner life of the Self. 
They teach how to conduct ourselves in such a manner as to create 
Athmic well-being. And their concern is not with the liberation of 
the individual alone; they speak about the ideals of social life and 
about the duties of the public. How the Brahmin ought to lead his 
life and how the king must rule his subjects and what ideals women 
are to follow: an answer to these-stated in the form of laws-is to be 
found in these scriptures. The Védhdas indeed constitute the apex 
of our law-books. 
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YAJNA OR SACRIFICE 


spoke about the glory of the Vedhas, about the features that 
eee suis to their greatness as a scripture. One such featu 


Te yet 
to be dealt with is yagnd or sacrifice. 


What is a yagna? It is the performance of a religious ritual 
with Agni, the sacrificial fire, with chanting the Manthras. The 
word itself is derived from the root ‘yaj’ meaning ‘to worship’, to 
evince devotion. The performance of a yagnãis meant to please the 
Paramathman and the various deities. Yajna is also called ‘yaga’, 


We have already seen the definition of the word “‘manthra’ : 
‘mananat trayaté iti manthra’ (that which protects us by being 
repeated and meditated upon). ‘Zranam’ means to protect. All of 
you must be familiar with the words in the Gifz: ‘paritraraya 
sadhunam ’ (to protect the virtuous). ‘Mananam’ is silent mental 
repetition, turning over something in the mind. There is no need to 
vocalise the words of the manthra. Even if it is repeated mentally, 
healthy vibrations will be produced in the nadis. If the same - the 
Vedhic manthra - is chanted loudly / ‘Vedhaghosha’) it will give 
divine joy to the listeners even if they do not understand the 
meaning. Such a sound has the power to make mankind happy. 


Mind, speech and body are dedicated to the Veédhas when 
you mutter a Vedhic manthra mentally and vocalise it outwardly, 
simultaneously performing a rite involving the body. Of the Vedhic 
rites of this kind yagna or yagais the most important. 


a se oe 
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WHAT IS NOT IN 
OTHER RELIGIONS 


lhe. concept of yagnd or sacrifice is not present in other systems 
of worship. There is a big difference between our religion, the 
‘Vedhic Mutt’, and other faiths. Religions like Christianity and 
Islam speak of one God. The Vedhas too proclaim that there is but 
one God and that even an ordinary mortal is to be identified with 
him. This Paramathman, this Godhead, is to be realised as an 
experience by constant inquiry conducted with our inner being. It 
needs much wisdom and maturity to attain this state. When we 
unite with this one and only Reality, all this world disappears for 
us. 


How do we prepare ourselves for such a state? The answer 
is: now itself, when we are deeply involved in worldly affairs. In 
the very midst of our mundane existence we must live according to 
the dictates of dharma and the teachings of the Sasthras . In this 
way our mind will be purified. We will become mature within and 
will be severed from the world. The duties and rites that will take 
us to this goal are enshrined in the Vedhas. The most important of 
the rites is yagna. There is a very old Tamil word for it - ‘velvi’. In 
yagna, offerings are made to different deities instead of to the one 
and only Paramathman. This sacrament is unique to our religion. 


In a yagna we are enjoined to offer various materials in the 
sacred fire with the recitation of Manthras. Making such offerings 
in the sacrificial fire is called ‘homa’. Though the materials are 
placed in the fire it does not mean that they are necessarily offered 
to Agni. Only such materials as are placed in the fire with the 
chanting of Manthras invoking Agni himself are meant for that 
deity. But the oblations meant for other deities like Rudra, Vista, 
Indra, Varura, Matarisvan (Vayu), and so on ate also made in the 
holy fire. Agni conveys them to the deities invoked. Just as letters 
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addressed to various people are put in the same letter-box, the 
oblations meant for various deities are conveyed through one 
dévatha, Agni. 


An important difference between the Vedhic religion and 
other faiths is this: while followers of other religions worship one 
God we worship many deities and make offerings to them in the 
sacrificial fire. 


We often say, don’t we, that the Lord is pleased if we keep 
helping one another? Reformists forsake puja and ritual, saying, 
‘Serving people, serving the poor, is as good as serving God’. We 
will receive the Paramathman’s blessings if we serve the dévasalso 
through sacrifices, for they too are His creation. 


The Védhas proclaim that the one Brahman, call it the Truth 
or Reality, is manifested as so many different dévathdas or deities. 
Since each dévatha is extolled as the Paramathman we know for 
certain that monotheism is a Védhic tenet. It is wrong to believe 
that the Vedhas subscribe to polytheism merely because they 
speak of many deities. In doing so they mean that the one and only 
Brahman is revealed as many deities. It is for the conduct of the 
affairs of the cosmos that the Paramathman has created the various 
divine powers. These (divinities) dieties are also in charge of the 
forces of nature, the feelings and urges of man. The Supreme 
Godhead has created them in the same way as he has created us. He 


fashioned us out of himself - which means that he is that came to be 
so many human beings also. 


This is the reason why non-dualism proclaims that the 
Paramathman and the Jivathman (the individual self) are one and 
the same. In the same way, it is he who is manifested as the many 
deities. However, until we are mature enough to recognise the 
truth of non-dualism and realise it within, and until we reach the 
state in which we realise that we are not separate from the 
Paramathman, we have to perform rituals and help one another. In 
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the same way the deities are also to be looked upon as separate 
entities and are to be worshipped through sacrifices. This is the law 
ofthe Vedhas. 


If we and all other creatures are to be happy in this world, 
we must have the blessings of the deities who govern the cosmic 
forces. It is for this purpose, to propitiate and please them for their 
grace, that the Védhas impose on us the duty of performing 
sacrifices. 


If we attain jnānā, the wisdom to realise within the oneness 
of all, there will be no need for these deities. We may worship the 
Paramathman directly. However, so long as we make efforts to 
find release from this pluralistic cosmos, we have to worship the 
deities as separate entities. 


THE THREEFOLD 
PURPOSE OF YAJNA 


dhe Vedhic sacrifices have threefold purposes. The first js to 
earn the blessings of the deities so that we as well as all other 
creatures may be happy in this world. The second is to ensure that, 
after our death, we will live happily in the world of the celestials, 
But our stay in dévaloka, the celestial world, is not for all time. It 
will last only till we exhaust the merit earned by us in this world. 
The joy known in the celestial world is also not full as that 
experienced by great devotees and jnanins. It is nowhere equal to 
the bliss of the Athman which is also described as ‘experiencing’ 
Iswara. 

Sankara has stated in his Manisha-Panchaka that the joy that 
Indra knows is no more than a drop in the ocean of Athma-ananda 
or the bliss of Self-realisation. However, life in swarga, the 
paradise of the celestials, is a thousand times happier than life on 
earth with its unceasing sorrows. The second purpose of 
performing sacrifices is to earn residence in this paradise. 


The third purpose is the most important and it is achieved by 
performing sacrifices, as taught by the Gita, without any 
expectation of reward - neither happiness in this world nor the 
paradise. We perform sacrifices only because it is our duty to 
invoke the blessings of the Gods for the welfare of the world. In 
this way our mind will be cleansed, a pre-requisite for 
enlightenment and final liberation. In other words the selfless 


performance of sacrifices means that we will eventually be 
dissolved in the Paramathman. 


Sankara, who has expounded the ideals of Self-realisation 
and jnéna, says: ‘Vedho nithyam adhiyatam taduditam karmasu 
anusthiyatam’ (Chant the Vedhas every day. Perform with care the 
sacrifices and other rites they enjoin upon you). The Acharyé 
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wants us to conduct sacrifices not for happiness in this world, nor 
for the enjoyment of the pleasure of paradise. No, not for any 
petty rewards. Sankara exhorts us to carry out Védhic works 
without our hearts being vitiated by desire. This, according to his 
teaching, is the way to make our mind pure in order to realise the 
Self. 


aA 
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THE CELESTIALS AND 
MORTALS HELP EACH OTHER 


he sacrifices, you will have seen, are of the utmost importance 
see our Vedhic religion. The Lord himself has spoken about 
them in the Gita. When Brahma created the human species he also 
brought the yagnas or sacrifices into existence, bidding mortals 
thus: ‘Keep performing sacrifices. You will obtain all good 
fortune. May these sacrifices of yours be the cow (Kamadhenu) 
that grants you all you desire’ 


Saha-yajnah prajah srishtva puro 'vacha Prajapatih 
Anéna prasavishyadhvam esha v6(a/sthu ishia~-kamadhuk 


If we assume that Brahmā ‘created humans and with them 
sacrifices’, it is likely to be construed that he first created human 
beings and then sacrifices. But actually it is stated in the Gila that 
Prajapati created yagnd along with humankind (saha-yagnah 
prajah srstva). Yagnais mentioned first and then praja (mankind). 


Since the Manthras of the Vedhas are the source of creation, 
the vibrations produced by chanting them will bring the divine 
powers invested with the authority of performing certain 
functions. To recite such Manthras at a sacrifice is like writing the 
address on an envelope. It is by performing Aoma in this way that 
the oblation is conveyed to the deity invoked by Agni. 


The dog is stronger than the cat, the horse stronger than the 
dog, the elephant stronger than the horse, and the lion stronger 
than the elephant. To extend this sequence, who are stronger than 
men? The devas, or celestials. While in this world they remain 
subtle in the five elements, in the celestial world they exist in 4 
visible form. Those who have obtained siddhi or perfection by 
chanting the Manthras can also see them in their gross form in theit 
celestial abode besides receiving their blessings in their subtle 
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form. The gods emanated from the Paramathmanas a result of the 
yibrations produced by the Manthras. We may therefore describe 
the Manthras as the ‘sonic’ form of the deities. 


The deity appears during a sacrifice when he is invoked with 
Manthras. T hose who are wise and mature will perceive them with 
their eyes. Even if they do not, the power of the deities will be 
subtly revealed to them. However, offerings cannot be made 
directly to them. When you write a letter you have to stick a stamp 
onit or put the seal of the registrar. According to the ‘regulations’ 
of the Védhas, any oblation intended for the celestials must be 
offered in the sacred fire in a form acceptable to them. 


What remains after the sacrificial fire has consumed the 
offering (‘yajnasista’) is taken as prasada by the performers of the 
sacrifice. The question is asked: how does the same reach the 
deities invoked? We should not entertain such doubts. The deities 
are not like us created of the five elements. So they do not require 
food in the gross form. Even in our case the food we eat is burned 
(digested) in the stomach. Its essence alone is conveyed to all parts 
of the body in the form of blood. The subtle essence of the 
offerings are conveyed by the sacrificial fire to the deities invoked. 


You know how a toast is proposed to the guest of honour ata 
dinner or banquet. The host and invitees drink to his health. This 
means that, when a group of people drink or eat ceremonially, the 
benefit goes to someone else. Do you ask how this is possible? 
Such things can be explained only on the basis of a certain mental 
attitude. Good intentions and good thoughts have their own 
creative power. 


When the thought waves of the Paramathman have come to 


us in the form of Manthras, they must truly be pene ee a 
utmost power for good. The offerings made to the deities p= 
chanting of Manthras will increase their strength. The ae à k 
of course strong but they are neither almighty nor full. They 
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have their wants and desires and these are met by the Sacrifices 
performed by us. If they help us by making our mundane existence 
happier we have to help them by performing sacrifices. If We 
conduct yagnas so that they may flourish, they will in return bless 
us with well-being. Sri Kris/uia says in the Gita: 


Dévan bhavayata’néna tē déva bhavayantu vah 
Parasparam bhavayantah sréyah paramavapsyatha 


Our religious texts are replete with accounts of how people 
have merited the grace of /swara and pleased the celestials by 
performing sacrifices. 


If the celestials bring us rains, bless us with food, health, etc, 
why should we perform sacrifices so as to provide them with food, 
we are asked. ‘ Why should we feed the deities when we ourselves 
are dependent on them for our food and clothing? Why cannot 
they manage to obtain food on their own? How would you explain 
the Lord’s statement (in the verse quoted above), ‘Parasparam 
bhavayantah’? To say that we must regard the celestials as great 
beings and make obeisance to them seems reasonable enough. So 
let us worship them. But, instead of this, why are we seemingly 
elevated and placed on an equal footing with them? What is the 
meaning of our being told: ‘You sustain them and let them sustain 


you - you feed them by performing sacrifices and let them bless 
you with rains’? 


When I consider such questions, it seems to me that the 
world of the celestials is like England and that they themselves are 
like Englishmen. Is there much agricultural land in England? No. 
Yet Englishmen lorded it over the world. They boasted: ‘The sun 


never sets on our empire.’ What was the secret of their world 
dominance? 


England is poor in food resources. It has plenty of coal and 
chalk - coal that is black and chalk that is white. These are the main 
resources of Englishmen but they cannot eat them. If machines and 
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factories are to be installed in countries where food crops are 
grown in plenty, they will need a lot of coal and chalk. That coal is 
essential to industry is well known. (Petrol and electricity came 
Jater. Now there is atomic power also. ) For some industries like 
cement, chalk (limestone) is essential. 


Englishmen thought up a shrewd plan. They induced other 
countries to start factories using machinery and induced new, 
unnecessary desires among people there. And they sold lumps of 
coal and chalk to these countries and got in return foodgrains, 
cotton, etc, in abundance. In this way they brought country after 
country under their heel. 


There are no agricultural lands in the celestial world. The 
Vedhas have no means to feed themselves. ‘Durbhiksham 
devalokeshu manūnām udakam grube’, so it is said in the first 
prasna (first part) of the Thaithiriya Aranyaka. Rain is produced 
It is only on earth that rain can be 
made use of - it fills the rivers, Jakes and wells. The celestials have 
to come to our households for water. On earth alone there is 
plenty because of cultivation carried on by irrigating the fields. 
There is famine in the celestial world since it has no agricultural 
land: this is the meaning of the words quoted from the Aranyaka. 
the grace of the gods if we are to be 
ch grace we must perform 


when the clouds precipitate. 


However, we need 


blessed with rains. To deserve such 
sacrifices. Otherwise there will be no rains on earth. The result will 


be famine or the rain will fall into the sea and not on land, or it will 

be either ativrsti (too much rain) or anavrsti (no rain). We maye to 
depend on the denizens of the celestial gond to send us the right 
quantity of rain to create abundance on this planet. 

and has plenty of coal but does not have sufficient 
the celestials have an abundance of grace but no 
hey cannot also sustain themselves with their 

ause they send us rain we are able to raise 


Just as Engl 
agricultural land, 
crops to grow - 
power of grace- Bec 
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crops and sustain ourselves. For our part we can enhance their 
power of grace by chanting the Védhas. The oblations offered in 
the sacrificial fire with such chanting become their nourishment 


Our country grows cotton. When our spinning mills had Not 
developed here, the English took our cotton to Lancashire, made 
‘nice’ cloth and sold it to us, making in the process four times 
profit. The celestials produce rain for us from the water vapour 
formed from our own seas. But, unlike the English, they do not 
make any profit out of it (in the transaction). In fact the blessings 
they give us are far more than the sustenance we give them. As] 
said earlier, the celestials are much stronger than we are. The Lord 
has assigned us the duty of performing various rites and the 
celestials have to find satisfaction in them. By doing so, it seems, 
he has raised us to the level of the celestials. ‘Parasparam 


bhavayantah’he says in the Gita. The gods and mortals support 
each other. 
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THE CAPACITY TO WORK AND 
THE CAPACITY TO PROTECT 


Te Lord has endowed us with the capacity to work and the 
celestials with the capacity to protect. There is a similar 
division of functions in this world also. 


The field and the factory are associated with labour. The 
police station, the lawcourt and other offices have the function of 
protection. The administrative offices are meant to ensure that 
what is produced in the field and in the factory is made available to 
the households in an equitable manner. The offices do not 
‘produce’ anything, nor do they have any crops to harvest. They 
are free from the noise of the machines and from cowdung and 
dust. Those who work in an office need not make their hands and 
nails dirty and can spend their time sitting comfortably on chairs 
with the fans whirling over them. There is hardly any bodily 
exertion-it is all pen-pushing. The celestial world is like this: itis 
the office that affords protection to all the worlds. We do not find 
fault with people who man offices for not ploughing the fields or 
operating the machines. If they start doing such work, they will 
not be able to do their duty of protecting us. The celestials 
resemble these officials. 


The earth is the field as well as the factory. Itis all slush and 

mud, all din and noise, and it is oily, sticky. dusty. We have to toil 
here all day long. Performing the rites according to fie canons 
means suffering all this, like the smoke of the sacrificial fire, 
exhaustion due to fasting-indeed you have to sweat through the 
elaborate rites. 
d the celestials as belonging to a 
higher plane nor does he think that we mortals belong to a lower 
One. The peasant and the factory worker produce food and see 
articles. The official sitting stylishly in his cubicle will starve an 


The Lord does not regar 
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will be denied essential goods but for the work done by the Peasant 
and the factory hand. All the same, it is because of the Protection 
afforded by the official that the corn harvested by the farmer and 
other essential articles produced by the factory worker are made 
available to all members of society. 


The engineer gives the order to dig irrigation canals, The 
agricultural officer supplies pesticides. Another official issues the 
license to start a factory. The government, which means also the 
police, assists in the just distribution of the goods manufactured by 
it. (It is for this purpose that the government is constituted, no 
matter how it functions in practice). Thus it is a system in which 
one is dependent on another. A contributes to B’s happiness and B 
toA’s. 


It is against such a background that we have to consider the 
words of the Gita, ‘Parasparam bhavayantah’. Though the dévas 
look to us for our help, it must not be forgotten that they belong to 
a higher plane and that we must be respectful towards them. 


In other religions the one God is worshipped directly by all. 
They do not have a system of sacrifices meant to please a number 
of deities. Among us, only sanyasins worship the Paramathman 
directly. Others have to please and propitiate the various deities 
and obtain well-being through their blessings. It is to please the 
deities that we perform a variety of sacrifices. 


A big king is not directly approached by all. The subjects 
have their favours granted by the officials appointed by him. These 
officials do not function on their own; they look after the welfare 
of the people under royal orders. Some customs of our religion a" 
reminiscent of such a system. Parameswara is the supreme king- 
emperor. We, human-beings, are his subjects. Varuña, Agni, Vay" 


and such celestials are his officials. We have to obtain a number of 


benefits through them and we perform sacrifices with a view i 
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enhancing their power to do us good. The oblations we make in the 
sacrificial fire constitute their food: ‘Agnimukhah dévah’. 


We say ‘na mama’ (not mine) when we offer any material in 
the sacred fire. Such an oblation is consumed by Agni and 
conveyed to the celestials invoked. It is thus that they obtain their 
sustenance. In this way we also propitiate our fathers(pithrus), 
those belonging to our vamsa or clan. The Védhas contain 
directions about how rites meant for pithrus are to be performed. 


ae de ae 


RITES FOR CELESTIALS, 
RITES FOR DEIFIED SOULS 
(PITHRUS) 


T rites meant for the deities must be performed with devotion 
and those meant for the pithrus or fathers must be performed 
with faith. What is done with devotion is yajna and what is done 
with faith is sraddha. While performing the former, the sikhä must 
be gathered into a knot and the sacred thread must rest on the left 
shoulder, and while performing the latter the sikha must be wom 
loose and the sacred thread must rest on the right shoulder. 


The sikha and the sacred thread are meant for these two 
purposes. Sanyasins do not have either. When they renounce the 
world they also renounce the rites for the fathers and cease to 
worship a number of deities. They adore the Paramathman 
directly without any worldly desire in their hearts. The followers 
of other religions wear neither a sikha nor a sacred thread and 
they worship the Supreme God directly [that is without going 
through the stages in which the various deities are worshipped]. 


Let me tell you about the two positions of the sacred thread 
while performing the rites for the celestials and the fathers. We 
must face the east as we conduct various rituals. The north is the 
direction in which we make the passage to the celestials. This path 
is called ‘uththarayantam’. Our departed fathers reside in the 
south. The saint-poet Tiruvalluvar calls them ‘thenpulathar ’, those 
dwelling in the south. ‘Dakshinayanam’ is the way to the world us 
the fathers. Bhagawan Krishna speaks of the two paths in the Gila. 


When we sit facing the east to perform rites for the aie 
which shoulder is to the south? The right one. So the sacred threa 
must rest on it. 
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To do ‘pradhakshina’ means to go facing the south. (In 
majority of temples the raja-gopuram-the main entrance tower -is 
in the east. When you enter it and start circumbulating you will be 
facing the south.) 

When we sit facing the east to perform rites for the gods our 
left shoulder is to the north. So the sacred thread must rest on it. 
When we are not engaged in either of these two rites- that is when 
we are doing our office work or something else- the sacred thread 
must not rest on either shoulder and must be worn like a garland. 
(No one seems to observe this rule in practice now. Except during 
the rites for the fathers, most people have their sacred thread 


resting on their left shoulder.) 


nw 
w 
~N 


THE PURPOSE OF SACRIFICES 


We is it that our religion alone has the rites called yagnas or 
sacrifices? 


If a crop grows in surplus in our place we trade it with what 
is available in plenty in another and is not produced in our own. 
The carpenter, the blacksmith and other artisans make useful 
articles and serve us in many ways. In return we give them what 
they need for their upkeep. We feed the cow with grass and it 
yields us milk. We pay the government taxes and it gives us 
protection. The affairs of the world are conducted on the basis of a 
system of exchange. Similarly, we conduct an exchange even with 
worlds other than our own. Engineers and other experts can 
channelise the rain water but they cannot produce the rain. If we 
want rains, we have to send certain things to the abode of the 
celestials. It is this kind of exchange that the Gita speaks of: 


Devan bhavayathanéna thé déva bhavayantu vah 
Parasparam bhavayantah sréyah param avapsyatha 


It means: ‘You keep the devas satisfied with the performance 
of sacrifices. And let them look after your welfare by producing 
rain on earth. Thus, helping each other, be more and more 
prosperous and happy. ‘ 








¡s SACRIFICIAL KILLING JUSTIFIED? 


yaga or sacrifice takes shape with the chanting of the 
Aranas the invoking of the deity and the offering of havis 
(oblation). The Manthras are chanted (orally) and the deity is 
meditated upon (mentally). The most important material required 
for homa is the havis offered in the sacrificial fire- in this ‘work’ 
the body is involved. So, altogether, in a sacrificial offering mind, 
speech and body (mano-vak-kaya) are brought together. 


Ghee is an important ingredient of the oblation. While ghee 
by itself is offered as an oblation, it is also used to purify other 
sacrificial materials - in fact this is obligatory. In a number of 
sacrifices the ‘vapa’ (fat or marrow) of animals is offered. 


Is the performance of a sacrifice sinful, or is it meritorius? 
Oris it a mix of both? 


Madhvacharya was against the killing of any ‘pasu’ as 
sacrifice. In his compassion he said that a substitute for the vapa 


must be made with flour and offered in the fire. (‘Pasu’ does not 


necessarily mean a cow. In Sanskrit any animal is called a ‘pasu’. ) 


In his Brahmasuthra, Vyasa has given tw 
the Upanishads in the jnanakanda ofthe Vedhas have expounded as 
the nature of Athman. The actual conduct of sacrifices is dealt with 
in the Parvamimamsa which is the kKarmakanda of the Védhas. The 
sis explained in the Uththaramimamsa, 
What is this purpose OF goal? It is the 
h cleansing is essential to lead a man 


o import of what in 


true purpose of sacrifice 
that is the jnanakanda. 
cleansing of the mind and suc 


to the path of jnana. 
stithra says: ‘Aguddhamiti chenna sabdhat’. The 
The Brahma ae based on scriptural authority and it is 
of Es gelf realisation- So how can it be called an 
es 


do we determine whether or not an object or an 
ow do 


performance 
part of the qui 
impure act? H 
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act is impure or whether it is good or bad? We judge it by the 
authority of the Sasthras. Vyasa goes on to state in his 
Brahmastthra that animal sacrifice is not sinful since it has been 
authorised by the Védhas. What is pure or impure is known by the 
authority of the Vedhas or the Sabdhapramana. If sacrifices were 
impure acts according to the Vedhas, vyasa would not have 
mentioned them as part of the spiritual quest. Even if the sacrificial 
animal is made of flour (the substitute according to Madhvacharya) 
it is imbued with life by the chanting of the Védhic Manthras, 
Would it not then be like a living animal and would not offering it in 
a sacrifice be taken as an act of violence? 


Tiruvalluvar says in his Thirukkura/ that not to kill an animal 
and eat it is better than performing a thousand sacrifices in which 
the oblation is consigned to the fire. You should not take this to 
mean that the poet condemns sacrifices. 


What is in accordance with or in pursuance of dharma must 
be done irrespective of its nature. Here questions of violence 
must be disregarded. The Thirukkural says that not killing an 
animal is better than performing a thousand sacrifices. From this 
statement it is made out that Tiruvalluvar condemns sacrifices. 
According to Manu himself conducting one asvamedha (horse 
sacrifice) is superior to performing a thousand other sacrifices. 
At the same time, he declares that higher than a thousand horse 
sacrifices is one sathyam. If we say that one thing is better than 
another, the implication is that both are good. If the performance 
of a sacrifice were sinful, would it be claimed that one 
meritorious act is superior to a thousand sinful deeds? You may 
state that fasting on one Sivaratri is superior to fasting °” : 
hundred £kadasis. But would you say that the same is better than 
running a hundred butcheries? When you say that ‘this rite z 
better than that rite or another’, it means that the compariso” 
among two or more meritorious observances. 
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In the concluding passage of the Chandogya Upanishad 
where ahimsa or non-violence is extolled you find these words, 
‘Anyathra thirtheébhyah’. It means ahimsa must be practised with 
the exception of Vedhic rites. 


Considerations of violence have no place in yagnas in war 
and in meting out punishments when dispensing justice. 


If it is said that non-violence in superior to yagnas 
(performance of sacrifices), it would mean that ‘sacrifices are 
good but non-violence is better’. The performance of a thousand 
sacrifices is meritorious but the practice of non-violence is more 
Kural stanza concerning sacrifices is 


so. It is in this sense that the 
also forget that it occurs in the 


to be interpreted. We must not 
section on renunciation. What the poet wants to convey is that a 
sanyasin does better by abstaining from killing than a 
householder does by conducting a thousand sacrifices. According 
to the Sasthras also a sanyasin has no right to perform sacrifices. 


There are several types of sacrifices. I shall speak about 
them later when I deal with ‘Kalpa’ (an Anga oF limb of the 


Vedhas) and ‘ Grihasthasrama (the stage of the householder). 
What I wish to state here is that animals are not killed in all 
sacrifices. There are 4 number of yagnas in which only ghee 
(ajya) is offered in the fire. In some. havisyanna (rice mized ra 
ghee) is offered and in some the cooked grains called caru’ or 
‘purodasa’, a kind of baked cake- In agnihotri milk is poured into 
the fire; in aupasana unbroken rice grains (aksata) are used; and 
z (flame of the forest). In 


. ee ticks of the palasa 
in somita r TÀ «mals is offered, only a tiny bit 
ic 


f anim: 
sacrifices in W ee, artaken of - and of course 
of the remains Qf the burnt offering 1S P 
in the form of prasada- A 
EO perform twenty-one sacrifices. These are 
One is enjo™ Ke haviryajna and Somayajna. In each 
of three types P oak subdivisions. In all the seven pakayajnas 


category there 47° 
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as well as in the first five haviryajnas there is no animal sacrifice, It 
is only from the sixth haviryajna onwards (it is Called 
‘nirudapasubandha ’) that animals are sacrificed. 


‘Brahmins sacrificed herds and herds of animals and gorged 
themselves on their meat. The Buddha saved such herds when they 
were being taken to the sacrificial altar,’ we often read such 
accounts in books. To tell the truth, there is no sacrifice in which a 
large number of animals are killed. For Vajapeya which is the 
highest type of yajna performed by Brahmins, only twenty-three 
animals are mentioned. For Asvamédha (horse sacrifice), the 
biggest of the sacrifices conducted by imperial rulers, one hundred 
animals are mentioned. 


It is totally false to state that Brahmins performed sacrifices 
only to satisfy their appetite for meat and that the talk of pleasing 
the deities was only a pretext. There are rules regarding the meat 
to be scooped out from a sacrificial animal, the part of the body 
from which it is to be taken and the quantity each rithvik can 
partake of as prasada (idavatararia). This is not more than the size 
of a pigeon-pea and it is to be swallowed without anything added to 
taste. There may be various reasons for you to attack the system of 
sacrifices but it would be preposterous to do so on the score that 


Brahmins practised deception by making them a pretext to eat 
meat. 


Nowadays a large number of animals are slaughtered in the 
laboratories as guinea-pigs. Animal sacrifices must be regarded as 
a little hurt caused in the cause of a great ideal, the welfare of 
mankind. As a matter of fact there is no hurt caused since the 
animal sacrificed attains to a noble state. 


There is another falsehood spread these days, that Brahmins 
performed the Somayajnas only as a pretext to drink somarasa (the 
given of the soma plant). Those who spread this lie add that 
drinking somarasa is akin to liquor or wine. As a matter of fact 
somarasa is not an intoxicating drink. There is a reference in the 
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Vedhas to Indra killing his foe when he was ‘intoxicated’ will 
somarasa. People who spread the above falsehood have recourse to 
‘ arthavadha’ and base their perverse views on this passage 


The physiology of the Devas is different from that of 
humans. That apart, saying that the priests drank bottles or pots of 
somarasa is due to gross ignorance. The soma plant is pounded and 
crushed in a small mortar called ‘graha’. There are rules with 
regard to the quantity of the juice to be offered to the gods. The 
small portion that remains after the oblation has been made, ‘huta- 
sésham’, which is drunk drop by drop, does not add up to more 
than an ounce. No one has been knocked out by such drinking. 
They say that somarasa is not very palatable. . 


The preposterous suggestion is made that somarasa was the 
coffee of those times. There are Védhic Manthras which speak 
about the joy aroused by drinking it. This has been misinterpreted. 
While coffee is injurious to the mind, somarasa cleanses it. It is 
absurd to equate the two. The soma plant was available in plenty in 
ancient times. Now it is becoming more and more scarce: this 
indeed is in keeping with the decline of Vedhic dharma. In recent 
years, the Raja of Kollengode made it a point to supply the soma 
plant for the soma sacrifice wherever it was conducted. 
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THE ONE GOAL 


riefly told, a yagna is making an oblation to a deity in the fire 
Brin the chanting of Manthras. In a sense the Manthras 
themselves constitute the form of the deities invoked. In another 
sense, the Manthras, like the materials placed in the fire, are the 
sustenance of the celestials invoked. They enhance their powers 
and serve more than one purpose. We pay taxes to the 
government. However, the various imposts - professional tax, land 
tax, motor vehicles tax, and so on - are collected by different 
offices. There are also different stamp papers for the same. 
Similarly, for each karmd or religious karma there is an individual 
deity, a separate manthra, a particular material, etc, but the 
ultimate goal of all these is dedication to the Supreme God. We 
know that different departments are meant for the same 
government. Similarly, we must realise that the sacrifices 


performed for the various deities have behind them one goal, the 
Paramathman. 


The king or president is not personally acquainted with us 
who pay the taxes. But Paraméswara, the Supreme Monarch, 
knows each one of us better than we know ourselves. He also 
knows whether we pay the taxes properly, the taxes called 
sacrifices. Paraméswara cannot be deceived. 


As mentioned before, for each sacrifice there are three 
essential requirements: the manthra, the material for oblation, and 
the deity to be invoked, chanting the manthra with the mouth, 


offering the ‘ahuthi’ with the hand and meditating on the Devatha 
with the mind, 


a de oe 
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ANIMAL SACRIFICE IN 
THE AGE OF KALI 


n argument runs thus: In the eons gone by mankind possessed 
i A high ideals and noble character. Men could sacrifice animals 


for the well-being of the world because they had great affection in 
their hearts and were selfless. They offered even cows and horses 
in sacrifice and had meat for sraddha. As householders, in their 
middle years, they followed the karma marga (the path of action) 
and performed rites to please the deities for the good of the world. 
But, in doing so, they desired no rewards. Later, they renounced 
all works, all pia, all observances, to become sanyasins delighting 
themselves in their Athman. They were men of such refinement 
and noble character that, if their brother, a king, died heirless they 
begot a son by his wife without any passion in their hearts and 
without a bit detracting from their Brahmacharya. Their only 
motive was that the kingdom should not be plunged in anarchy for 


want of a heir to the throne. 


In our own Kali age we do not have such men who are 
desireless in their actions, who can subdue their minds and give up 
all works to become ascetics and who will remain chaste at heart 
evenin the company of women. Soitis contended that the following 
are to be eschewed in the Kali age: horse and cow sacrifices, meat in 
the sraddha ceremony, sanyasa, begetting a son by the husband’s 
brother. As authority we have the following verse: 


Asvalambham ga valambham sanyasam palapritharkam 


Devaréna sudhothpaththim kalau pancha vivarjaye 
ene b 
According to one view ‘asvalambham’ in this verse ee x 
substituted with ‘agniyāädhānam ’ Tf you accept HES T z 
would mean that even those sacrifices in vaea sae 
killed should not be performed. In other words it wo 
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total prohibition of all sacrifices. The very first in the haviryajna 
category is agniyadhana. If that were to be prohibited it would 
mean that, apart from small sacrifices called ‘pakayajnas’, 
yajna can be performed. 


no 


According to great men such a view is wrong. Sankara 

Bhagavadhpadha, whose mission in life was the re-establishment 
of Vedhic dharma, did not stop with telling that Védhas must be 
chanted every day (‘Védho nithyam adhiyatham’). He insisted that 
rites imposed on us by the Vedhas must be performed: 
“Tadhudhitam karma svanustiyatham.’’ Of Védhic rites, 
sacrifices occupy the foremost place. If they are to be eschewed 
what other Védhic rites are we to perform? It may be that certain 
types of sacrifices need not be gone through in the age of Kali. 


If, according to the verse, agniyadhana is interdicted, and no 
big sacrifice is to be performed in the age of Kali, why should 
gavalambha (cow sacrifice) have been mentioned separately in the 
prohibited category? If agniyadhana is not permissible, it goes 
without saying that gavalambha also is prohibited. So, apart from 
certain types, all sacrifices are to be performed at all times. 


According to another verse quoted from the Dharmasasthra, 
so long as the variasrama distinction is practiced in the age of Kali, 
even to small extent, and so long as the sound of the Védhas 
pervades the air, aeniyadhanalike vedha karma must be performed 
and Sanyasasrama should be there in which there is no karma. The 
prohibition in Kali applies to certain types of animal sacrifices, 


meat in sraddha ceremonies and begetting a son by the husband’s 
brother. 


os de ae 
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THOSE WHO CONDUCT SACRIFICES 


ne who performs a yajna or sacrifice spending on the material 

and dakshira is called a ‘yajamana’. ‘Yaj’ (as we have seen 
already) means to worship. The root meaning of ‘ yajamana’ is one 
who performs a sacrifice. In Tamil Nadu nowadays we refer to a 
‘mudalali’ as yajaman. It is the mudalali who pays the wages. So it 
is that we have given him the same place as the yajamana who pays 
dakshitia in sacrifices. That even common folks refer to the 
mudalalias yajaman shows how deep-rooted the Védhic culture is 
in the Tamil land. 


There is another word which also testifies to the fact that 
Tamil Nadu is steeped in the Védhic tradition. A place where 
people are fed free is called a ‘chathram’ by Tamils. In the North 
the corresponding word for the sames ‘dharamsala’(dharmasala). 


How would you explain the use of the word chathram in the 
South? It is derived from ‘sathram’ which is the name of a type of 
Vedhic sacrifice. In other sacrifices there is only one yajamana 
who spends on the material and the dakshirfa. The priests recieve 
the dakshina from him and conduct the sacrifice on his behalf. In a 
sattra all are yajamanas. As we have mentioned earlier any 
sacrifice brings benefits to all mankind and also serves to cleanse 
the mind of all those who participate in it - even those who witness 
the rites are benefitted. But the merit accrues chiefly to the 
Yajamana. 

The speciality of a sathram is that all the priests conducting i 
are yajamānas. It is a kind of socialist yajna in which the merit 1s 
equally shared. From this type of sacrifice has originated the term 
signifying a place or establishment where anyone can come and 
as a matter of right. In a chathram the one who feeds ty a 
consider himself superior to the one who eats. There is oe, 
believe that sathram had a special place in the tradition 0 
Nadu. 


Among the rithvik Brahmins there are three classes, The 
*hotha’(hotr) chants the hymns from the Rig Vedhda in praise of 
the deity, invoking the devatha to accept the oblation. Because of 
the high place accorded to him in a sacrifice we hear even today 
the remark made with reference to anyone occupying a high 
position, ‘ Aotha’. 


The Rig Védha is replete with hymns to various deities. The 
Yajur Vedha contains mostly the methods and directions for the 
conduct of sacrifices. The Brahmin who looks after the conduct 
of the sacrifice is the ‘adhvaryu’. The ‘udgatha’ (udgatr) intones 
the Manthras of the Sama Védhd to please the deities. There is a 
Brahmin supervising the sacrifice and he is called the Brahma, 


The Védhas themselves are called ‘Brahma’. That is why 
one who learns them (the student) is called a ‘Brahmacharin’. 
The supervisor of the sacrifice, Brahma, performs his function in 
accordance with the AtharvaVedha. Thus the Adtha, the 
adhvaryu, the udgatha and the Brahma represent the four Védhas 
in a sacrifice. In later times, however, the opinion emerged that 
the Brahma is not connected with the Atharva Vēdhā to the same 
extent as the Adtha, adhvaryu and udgatha are connected 
respectively with the Rig, Yajur and Sama Védhas. In actual 
practice also we see that those taking part in sacrifices are 
conversant with the first three Vedhas only and not with the 
AtharvaVedha. For this reason the view is put forward that all 
sacrifices, from the somayaga to the asvamédha, are to be 
performed only on the basis of the Rig, Yajur and Sama Védhas. 


There are sacrifices which come independently under the 
Atharva Védha. According to Valmiki Ramayana, Indrajit 
performed the sacrifice mentioned in this Védha. The other three 
Vedhas have a much wider following. Though we customarily 
speak of the four Vedhas (ChaturVedha), the Rig, Yajur and 
Sama are together specialy spoken of as ‘Thrayi’. 


(There are three types of sacrifices mentioned in the 
AtharvaVedha: ‘santikam’ for peace; ‘paushtikam’ for strength; 
and * abhicharikam’ to bring harm to enemies). 
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THE FOUR VEDHAS 


6 nantah vai Védhdah’, the Vedhas are infinite. The seers 

have, however, revealed to us only a small part which is 
sufficient for our welfare in this world and the other. We are not 
going to create universes like Brahma that we should know all the 
Vedhas. We need to know only as many what is necessary to 
ensure our good in this world. 


In each of the four Védhas there are different ‘patas’ and 
‘patabhédhas’ or ‘ Patantharas’. The same musical composition or 
raga is sung in different ‘panis’. Just as the same musical 
composition or raga is expounded in different styles by different 
musicians, there are more sūkthäs in some pãtās than in others. 
There may also be differences in the order of the Manthras. 


Each Patantharas or each version is called a Sakhd (a 
branch). The various sakhas are branches of the Védhic tree, 
indeed a great tree like the Adyar banyan [in Madras]. The 
branches big and small belong to one or another of the four 
Vedhas, Rig, Yajur, Samam and Atharvam. 


Modern indologists are of the view that the Rig Vedha came 
first, that the Yajur Vedha came later and so on. But, according to 


our Sasthras, all Vedhas are eternal. To state that one Vedha 


belongs to a period prior to or later than another is not correct 
ith the sacrifice that came to 


since all the Vedhds are associated w a 
mankind with creation itself. The same argument holds good in the 


matter of fixing the dates of the divisions of any of the sakhas- the 


Samhitha, the Brahmarta and Ar. artyaka. The Vedhas belong : ae 
3 search. If we believe 


realm in which there is no scope for any re ent and 
that they were discovered by seers who knew the pasi, erin realise 
the future - having themselves transcended time - We 


that it is meaningless to attempt to fix their date. 


In the Rig Vedhaitself the Yajur Védha and the Sama Vedha 
are mentioned in a number of passages. In Purushasuktha which 
occurrs in the Rig Vedha (tenth mandala, 90th siikthas) there is a 
reference to the other Védhas. We learn from this, that there 
chronological order for the Védhas. 


is no 


I stated that each Sakhd consists of the Samhitha, the 
Brahmana and the Araryaka. When we speak of ‘Vedha- 
Adhyayana’ (the study of the Vedhas) we normally have in mind 
the Samhitha part only. When we bring out a book consisting of 
the Samhitha alone of the Rig Védha we still call it the ‘Rig Vedha’, 
The Samhitha is indeed the very basis of a Sakhd, its life-breath. 
The word means to compile in orderly manner. Samhitha puts 
together the entire import of a Védha in a systematic manner and 
gives in the form of the manthras. 


The Rig Vedha Samhitha is all in the form of poetry. What 
came to be called ‘s/oka’ in later times is the‘rik’ of the Védhas. 
‘Rik’ means a ‘stotra’, ahymn. The Rig Vedha Samhithais made up 
entirely of hymns in praise of various deities. Each rik is a manthra 
and a number of riks in praise of a deity constitute a sūkthā. 


The Rig Vedha, that is its Samhitha, has 10,170 riks and 
1,028 Sukthas. It is divided into ten mandalas or eight astakas. It 
begins with a sakthd to Agni and concludes with a sukthd to the 
same deity. For this reason some believe that the Védhas must be 
described as the scripture of fire worship, a view with which we 
would be in agreement if Agni were believed to be the light of the 
Athman (the light of knowledge of the Reality). The concluding 
sūkthā of the Rig Vedha contains a hymn that should be regarded 
as having a higher significance than the national anthem of any 
country: it is a prayer for amity among all nations, a true 
international anthem. ‘May mankind be of one mind,’ it goes: 
‘May it have a common goal. May all hearts be united in love. And 
with the mind and the goal being one may all of us live in 
happiness.’ 
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Sa is derived itronn he Wwontnvas meaning ‘to worship’. 
Sana (as we have already noted) is also from the same root. Just 
as ‘rik’ means a hy nit yajus means the worship associated with 
sacrifices. The chief purpose of the Yajur Vedha is the practical 
application os vie Rig yedhic hymns in the religious work called 
yajna or sacrifice. The Yajur Vedha describes in prose the actual 
conduct of the rites. If the Rig Vedha serves the purpose of adoring 
deities verbally the Yajur Vedha serves the same purpose through 
riles. 

The Yajur Védhais different from the other Vedhasin that it 
may be said to be divided into two Védhas which are considerably 
different from one another: the Suk/a-Yajur Vedha and the 
Krishna -Yajur Vedha. ‘Sukla’ means white, while ‘Krishna 
means black. The SamAithda of the Sukla- Yajur Védhdis also called 
‘Vajasanéyi Samhitha’. ‘Vajasanéyi’ is one of the names of the sun 
god. It was the Sun god who taught this Sambitha to the sage 
Yajnavalkya. 

There is a long story about this, but let me tell it briefly. 
Before the time of Yajnavalkya, the Yajur Vedhawas an undivided 
scripture. Yajnavalkya learned it from Vaisémpayana. Later some 
misunderstanding arose between the two and the guru bade his 
student to throw up what he had taught him. Yajnavalkya did so 
and went to the Sun god for refuge. The latter taught him a new 
Vedha, an addition to the scripture that is endless. That is noy we 
came to have Vajasaneyi or Sukla- Yajur Vedha. The other dis 
Vedha already taught by Vaisampayana acquired the apellation of 
‘Krishia’ , so ‘ Krishna- Yajur Vedha 

In the Krishna-Yajur Vedhd, the Sambithe ee 
Brahmanas do not form entirely different parts- He ae 
are appended here and there to the Manthras of the Samhitha. 
replete with hymns to 


2 zi titis 
The glory of the Rig Vedhais Dre it contains besides 


all deities. Scholars are of the opinion, 
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teachings for our life. The wedding rites are based on that part of 
this Vedha which pertains to the marriage of the daughter of the 
sun god. There are also passages of a dramatic character like the 
dialogue between Pururavas and Urvasi. In later times Kalidasa 
based one of his dramatic works on this [the Vikramorvasiyam]}, 
The hymn to Usas, the goddess of dawn, and similiar Manthrasare 
considered to be of high poetic beauty by men of aesthetic 
discernment. 


Since the Rig Védhais placed first among the four Vedhas it 
must naturally have an exalted position. It is the matrix of the 
works (karma) of the Yajur Vēdhā and the songs of the Sama 
Vedha. 


The importance of the Yajur Védhdis that it systematises the 
Karma yoga, the path of works. The Thaithiriya Samhitha of the 
Krishia-Yajur Védha deals with sacrifices like Dharsa- 
purnamdasam, sOmayaga, vajapeya, rajasuya, asvamédha. Besides 
it has a number Manthras in the form of hymns of a high order not 
found in the Rig Vedha. For example, the popular Sri Rudra 
Manthras are from the Yajur Vedha. The Rig Vēdhā does contain 
five sūkthās known as ‘Pancharudram’,, but when we mention Sri 
Rudra we at once think of the Manthras to this deity in the Yajur 
Védha. That is why a supreme Saiva like Appayya Dikshithar 
laments that he was not born a Yajur Védhin - he was a Sama 
Vedhin. 

Among the followers of the four Vedhas, Yajur Vedhins 
predominate. The majority in the North (Brahmins) belong to the 
Sukla- Yajur Vedha while most people in the South belong t° 
Krishia- Yajur Vedha. The Purushasiktha of the Rig Vedha occurs 
with some changes in the Yajur Vedha. Today it is generally 
understood to be a Yajur Vedhic hymn. 


For non-dualists, the Yajur Vedha is something special. 
A doctrine and its exposition consist of three parts: the sathra, the 
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phashya and the varthika. The sūthra states the doctrine in an 
excellent but brief form; the bhashyais a commentary on it; and 
the varthika is an elucidation of the commentary. In Avai 
siddhantha ‘varthikakara refers to Suréswaracharya. What is the 
commentary or bhashya for which he wrote his varthika? If 
upanishads an considered as Suthras. Acharya wrote bhashya for 
the Upanishads. He wrote, in addition, a bhashya for the 
Brahmasuthra also. His disciple Surésward wrote a varthika for his 
master’s commentaries. In this work he chose only two of the ten 
Upanishads for which Sankara had written commentary - the 
Thaithiriya Upanishad and the Brahadharanyaka Upanishad. These 
two are from the Krishria and Sukla- Yajur Vedhas respectively, 
which means both are from the Yajur Véedha. Another distinction 
of the Yajur Vedhais that of the ten Upanishads / ‘Dasopanishad’) 
the first and the last are from it - the Isavasyopanishad and the 
Brahadharanyaka Upanishad. 


‘Sama’ means that which brings equipoise or tranquillity 
and happiness to the mind. Of the four ways of dealing with an 
opponent or rival, sama, dhana, bhédha and dhanda, the first is 
that of conciliation, making even an enemy a friend through 
affection. The Sama Vēdhā enables us to befriend the divine 
forces, even the Paramathman. How do we make a person happy? 
By praising him. If the panegyric is set to music and sung it would 
be doubly pleasing. Many of the Manthras of the Rig Vedha are 
intoned with a cadence in the Sama Vedha; thus we have 
Samagana. While the riks are chanted with the tonal differences of 
udhaththam, anudhaththam and svarita, the samans are intoned 
musically according to certain rules. Our music, oases onthe 
seven notes (sapthaswara/, has its origin in Sama Vedha. All cois 
are pleased with Samagana. We become recipients gites iat 
not only through the offerings made in the sacrificial fire bu 


stha. Samagana is 
through the intoning of the samans by the udgatha. Samag. 
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particularly important to soma sacrifices in which the essence of 


the soma plant is offered as oblation. 


Though the samans are indeed Rig Vedhic Manthras, they are 
specially capable of pleasing the deities and creating spiritual 
elevation because they are intoned musically. This is what gives 
distinction to the Sama Védha. Sri Krishita Paramathmg Says in the 
Gita: ‘Vedhanam Samavédosmi’ (Of Vedhas 1 am Sama Vedha). 
The Lord is everything, including good as well as bad. Even SO, as 
he speaks to Arjuna about the things in which his divine quality 
specially shines forth, he mentions the Sama Védha among them. 
In the Lalitha-Sahasranama (The One Thousand Names of the 
Goddess Lalitha), Amba has the name of ‘ Samagana-priya (one 
who delights in Sémagana); she is not called ‘Rig Vedha-priya’ or 
“Yajur Védha-priya’. Syamasastri refers to the Goddess Minakshi 
as ‘Samagana-vinodhini’ in one of his compositions. In the Siva- 
astottaram [‘ Siva ashtothara-satham, the 108 names of Siva], Siva 
is worshipped thus: ‘Samapriyaya namah’ The Thévaram extols 
Siva as one who keeps chanting the Chandoga-Saman (Chandoga- 
Saman Odum vayan). Appayya Dikshita has sought to establish that 
Iswara or Siva, Ambaand Vishnu are ‘Ratna-thrayom’ (the Three 
Gems) occupying the highest plane. And all three have a special 
relationship with Sama Vedha. 


‘Atharvan’ means a purohita, a priest. There was a sage with 
this name. That which was revealed by the seer Atharva is the 
Atharva Vedha. It contains Manthras with which one wards off 
misfortunes and disasters and brings about the destruction of one’s 
enemies. The Atharva Védhdis a mixture of prose and poetry. The 
Manthras of other Vedhas also serve the same purpose as those of 
the Atharva Vedha. But what is special about the latter is that it has 
references to deities not mentioned in the others and has Manthras 
addressed to fierce spirits. What has come to be known as 
‘mantrikam’ (magical rites) has its source in this Vedha. 
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But it is to be noted that the Atharva Vedha also contain: 
Manthras that speak of lofty truths. It has the Prithvi-suktha the 


hymn to earth, which glorifies this planet which has in it all the 
wonders of creation. 


The AtharvaVedha is noteworthy for the fact that the 
Brahma, the supervisor of sacrifices, is its representative. The 
Atharva Véedha, that is its Samhitha, is rarely chanted in the North 
and is not heard at all in the South. But we must remember that of 
the ten important Upanishads three belong to this Vedha - 
Prasnam, Muridakam and Mandtikyam. There is the saying that 
those who seek liberation need nothing to realise their goal other 
than Mandukya Upanishad. 


We learn from stone inscriptions that the Atharva Vedha had 
a following until some centuries ago. Information about Vedhic 
schools is provided by such inscriptions found near Perani, not far 
from Tindivanam, at Ærīrīāyiram and a place near Walajabad, in the 
neighbourhood of Kanchipuram. Even during the reign of the later 
Cholas the Atharva Vedha was being learn in the Tamil region. 


There are eighteen divisions among the Brahmins of Orissa. 
One of them is made up of ‘Atharvantikas’, that is Atharva Vedhins. 
Even today there are a few Atharva Vedhins in parts of Gujarat like 


Saurashtra and in Kosala ( in U.P). 


Gayatri which is Maha mantra among Manthras is 
considered the essence of the three Vedhas - which means that the 
Atharva Vedhais excluded here. According to one view, before he 
starts learning the Atharva Vedha, a Brahmacharin mus go through 
a second upanayana ceremony. Generally, the Gayatrt imparted to 


: a area Ga E 

a child at Brahmopadésa ceremony 1S called ‘Thripadha = : a 3 
it is so called because it has three padhäs or three feet. Ea t 
dhā, The Atharva Vēdhā 


irit of one Vë i 
g to other Vedhas 


encompasses the essential sp 
le belongin: 


has a separate Gayatri and if peop 
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want to learn this Vedha they have to go through a second 
upanayana to receive instruction in it. For the followers of the first 
three Védhas, however there is only one Gayatri and those 
belonging to any one of them can learn the other two Vedhas 
without another upanayana. 
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TO DISCOVER THE ONE TRUTH 


ll Vedhas have one common goal though there are differences 
A among their adherents. What is the goal? It is the well-being of 


the entire world and all creatures living in it, and the elevation of 
the Self of each one of us and its everlasting union with the 
Ultimate Reality. 


We may take pride in the Vedhas for another reason also. 
They do not point to a single way and proclaim, ‘This alone is the 
path’ nor do they affirm, ‘This is the only God’ with reference to 
their own view of the Supreme Being. Instead, they declare that, if 
one adheres to any path with faith or worships any deity with 
devotion, one will be led towards the Truth. The scripture of no 
other religion speaks thus of the many paths to liberation. On the 
contrary, each of them insists that the way shown by it alone will 
lead to liberation. The Vedhas alone give expression to the broad- 
minded view that different people may take different paths to 
discover the one and only Truth. 
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BRAHMANAM AND ARANYAKAM 


o far, in speaking of the Védhas, I have dealt mainly with the 

Sambhitha part of each Sakha or recension. We have already 
seen that the Samhithas are the main text of the Vedhas. Apart 
from them, each sakhahas a Brahmaria and an Aranyaka. 


The Brahmana lays down the various rites - karma - to be 
performed and explains the procedure for the same. It interprets 
the words of the Manthras occurring in the Samhitha, how they are 
to be understood in the conduct of sacrifices. The Brahmans 
constitute a guide for the conduct of yagnas. 


The word ‘Aranyaka’ is derived from ‘arazya’. You must 
have heard of places like ‘Dandakaraziya’ and ‘ Vedharaniya’ . 
‘Arariya'means a ‘forest’. Neither in the Samhithā nor in the 
Brahmana is one urged to go and live in a forest. Vedhic rites like 
sacrifices are to be performed by the householder (gruhastha) 
living in a village. But after his mind is rendered pure through such 
rites, he goes to a forest as a recluse to engage himself in 
meditation. It is to qualify for this stage of vanaprastha, to become 
inwardly pure and mellow, that Védhic practices like sacrifices are 
to be followed. 


The Araryakas prepare one for one’s stage in life as an 
anchorite. They expound the concepts inherent in the Manthras of 
the Sambhithas and the rites detailed in the Brahmartas. In other 
words, they explain the hidden meaning of the Védhas, their 
metaphorical passages. Indeed, they throw light on the esoteric 
message of our scripture. For the Aranyakas, more important than 
the performance of sacrifices awareness of their inner meaning and 
significance. According to present-day scholars, the Araniyakas 
incorporate the metaphorical passages representing the meta- 
physical inquries conducted by the inmates of forest hermitages- 


The Br ahadararyaka Upanishad, as its very name suggests, is 
both an Aranyaka and an Upanishad, and it begins with a 
philosophical explanation of the horse sacrifice. 
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THE UPANISHADS 


1e Usemiseck come towards the end of the Aranyakas, If the 
SAmhitha is the tree, the Brahmana the flower and tł 
PE ee ne 
Aranyaka the fruit (i. e. in its unripe stage), the Upanishads are the 
fruit E the final fruit or miak. The Upanishads are to the seeker 
the direct means of realising the non-difference between the 
Jivathman (individual self) and the Paramāthman. The purpose of 
the Samhitha and the Arartyaka is to take us to this path of 
knowledge. Though a number of deities are mentioned here and 
there in the Upanishads, the chief objective of these texts is inquiry 
into the Ultimate Reality and the attainment of the stage in which 
one becomes wise enough and mature enough to sever oneself 
from all karma. It is on this basis that the Védhdas are divided into 
the karmakanda and the jnanakanda, the part dealing with works 
and the part dealing with knowledge [enlightenment]. The two are 
also spoken of as the Parvamimamsa and the Uththaramimdmsa 
respectively. 


The great sage Jaimini’s Sasthra based on his inquiry into the 
karmakanda is called Parvamimamsa. His teaching is that the 
karmakanda, constituting the Véedhic rites and duties, is itself the 
final fruit of the scripture. Similiarly, Vyasa has in his 
Brahmasiithra, inquired into the jnanakanda and has come to the 
conclusion that it represents the ultimate purpose of the Védhas. 
The Upanishadhic jndnakanda is small compared tp the 
karmakanda. The Jaiminisuthra has a thousand sections / ate 
adhikararti’), while Vyasa's Brahmasuthra has only 192 sections. 
Just as the leaves of Rie far outnumber its flowers and fruits, 1n 
the case of the Vedhic tree the karmakanda is far bigger than the 
Jnanakanda. Ta 

Tu 
In other countries philosophers UY tg =a eet its 


on an intellectual plane. The Upanishadhic vac the mind or 
Purpose being to experience the Truth perceive 
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the intellect. Is it enough to know that halva is sweet? You must 
experience its sweetness by eating it. How are the Upanishads 
different from other philosophical systems? They (the Upanishads) 
consist of Manthras, sacred syllables, and their sound js instinct 
with power. This power transforms the truths propounded by 
them into an inward reality. The philosophical systems of other 
countries do not go beyond making an intellectual inquiry. Here, in 
the Vedhas - in the karmakanda - a way of life is prescribed for the 
seeker with actions and duties calculated to discipline and purify 
him. After leading such a life and eventually forsaking all action, all 
Vedhic karma, he meditates on the truths of the Upanishads. 
Instead of being mere ideas of intellectual perception, these truths 
will then become a living reality. The highest of these truths is that 
there is no difference between the individual self and the Brahman. 


It is to attain this highest of states in which the individual self 
dissolves inseparably in the Brahman that a man becomes a 
sanyasin after forsaking the very karma that gives him inward 
maturity. When he is initiated into sanyasa he is taught four 
Manthras, the four [principal] maha vakyas. The four proclaim the 
identity of the individual self (Jrvathman) with the Brahman. When 
these maha vakyas are reflected upon through the method known 
as ‘nididhyasana’ , the seeker will arrive at the stage of realising the 
oneness of the individual self and the Brahman. The four maha 
vakyas occur in four differnt Upanishads. Many are the rites that 
you have to perform, many are the prayers you have to recite and 
many are the ways of life you are enjoined to follow - all these 
according to the Samhithas and Brahmaztas. But, when it comes to 
achieving the highest ideal, the supreme goal of man, you have no 
alternative to the Upanishads and their maha vakyas. 

‘The Brahman means realising the jndnd that is the highest’ 
(Prajnanam Brahma): this mahavakya occurs in the Aitharéya 
Upanishad of the Rig Vedha. ‘I am the Brahman’ (Aham 

Brahmasmi) is the mahavakya belonging to the Brahadaranyaka 
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Upanishad of the Yajur Vedha. ‘That thou art’ $ 

Paramathman and you are the one and the same’ ic a He 
from the Chanddgya Upanishad of the Sama Vedha. ae a 
mahavakya, ‘This Self is the Brahman’ {Ayam tanara AA 
from the Mandukya Upanishad of the Atharva Vēdhä. ni 


In his Sdpana Panchaka, which contains the sum and the 
substance of his teachings, the Acharya urges us to chant the 
Samhithas (of the Vedhas), perform the duties laid down in the 
Brahmans and, finally, to meditate on the maha vakyas after 
recieving initiation into them, the purpose being our becoming one 
with the Brahman. 


The Véedhas find their final expression in the Upanishads. 
Indeed, the Upanishads are called ‘ Vedhantha’. They form the 
final part of the Védhas in two ways. In each recension we have 
first the Samhithā, then the Brahmarta which is followed by the 
Aranyaka, the Upanishad coming at the close of the last- 
mentioned. The Upanishads throw light on the meaning and the 
purpose of the Védhas and represent the end of the scripture in 
more than one sense: while their text forms the concluding part of 
the Vedhas, their meaning represents the Ultimate Truth of the 
same. A village or town has a temple; the temple has its gopuram; 
and the gopuram has a sikhara over it. The Upanishads are the 
sikhara, the summit, of our philosophical {and metaphysical] 
System. 

‘Upa-ni-shad’ means to ‘sit near by’. The Upanishads eS a 
teachings imparted by a guru to his student sitting by his = : 
[sitting at his feet]. You could also take the term to eae ted 
which takes one to the Brahman’. ‘Upanayana ee patti 
in two ways: leading a child to his gurus 0° picks eee 
Brahman. Similarly, the term Upanishad could also be un 
in the above two ways- 

ee x 
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If a student sits close to the teacher when he is receiyin z 
instruction it means that a ‘rahasya’ (a secret) is being conveyed to 
him. Such teachings are not meant to be imparted to those who are 
not sufficiently mature and who are not capable of cherishing their 
value. That is why in the Upanishads themselves these words occur 
where subtle and esoteric truths are expounded: “This is Upanisat’, 
What is held to be a secret in the Védhas is called a ‘rahasya’. In 
the Upanishads the term ‘Upanisha’ is itself used to mean the same. 
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THE BRAHMASUTHRA 


nsisting of 
ary) and a varthika 


stems founded by Sankara 
Ramanuja, Madhva, Srikanta (acharya of Saiva Suse 


belong to Védhantha. All these acharyas cite the authority of the 
Vedhas in support of their respective doctrines and fey have 
chosen the same ten Upanishads to comment upon according to 
their different philosophical perceptions. The Upanishads are not 
in the form of suthras; yet for the Vedhanthicsystem they must be 
regarded as having the same ‘place’ (or force) as the sūthräs. 


Ua that every doctrine or system has a suthra (text co 
aphoristic statements), a bhashya {comment 
(elucidation of the commentary). The sy 


How is a suthra to be understood? It must state truths in an 
extremely terse form. What is expressed in the least possible 
number of words to convey an idea or truth is a sūthra, an 
aphorism. According to this definition the Upanishads cannot be 
said to be sūthrās. However, there does exist a basic text for all 
Vedhanthic schools in the form of sathrds. This is the 
Brahmasuthra. 


In the Brahmasiithra, on which there are commentaries 
according to the various philosophical schools, Vyasa presents in 
an extremely terse form the substance of the ten (principal) 
Upanishads. Since he dwelt under the badari tree (jujube) he came 
to be called ‘Badarayana’ and his work became well-known. as 
TBadavayenee seiner Who or what is man (the individual self)? 


What is the nature of the world (jagat) in which he lives? And what 
all this? The Brahmasathra, which is a basic 


is the truth underlying 
ite answer these fundamental 


text of all Vedhanthic schools, seeks to i i k 
questions. Vyasa does not project his personal views ™ Ma oe f 
All he Anes is to make a penetrating study of ae science z 
Vēdhānthā that is already constituted by tee a F 
is an inquiry into the Upanishads which form ie ae par 
Vedhas, the Brahmasuthrais called ‘ Uththaramimams? 
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There are 555 suithrasin the Brahmastthra which is divided 
into four chapters, each consisting of four padham (or ‘feet’), 
Altogether there are 192 sections or ‘adhikaramas’ in it. The 
Brahmasithra is also called ‘Bhiksu-sithra’ since it deals with 
sanyasa, the final goal of the seeker. And, because it is all about the 
Self in the body, it has another name, ‘Sarirakam ’. 


‘Sūthra ‘literally means a rope or string. The word occurs in 
the term ‘mangala-suthra’, the thread worn by the bride at her 
wedding. Keeping the meaning of thread or string in mind, our 
Acharya has made a pun on the word in his commentary: 
‘Vedhantha-vakya-kusuma-grathanarthatvat stithranam’. If the 
flowers that are Upanishads in the tree called the Védhas are 
strewn all over the earth, how can we gather them to make a 
garland? Our Acharya remarks that in the Brahmasuthra the 
flowers are the Upanishads are strung together to form a garland. 


All Hindu philosophical systems are based on the 
Brahmasithra, but the Brahmasiithra itself is based on the 
Upanishads. That is why it has become customary to describe all 
Vedhic schools of thought as ‘Upanishadhic systems’. When 
Westerners keep extolling our philosophy, chanting, ‘ Vedhantha! 
Vedhantha\’ , they have in mind the Upanishads. If a person turns 
against the petty pleasures of this world and makes a remark 


suggestive of jnana, people tell him, ‘Are, are you mouthing 
Vedhantha? ’ 


If the Vedhas were personified as Purusha, the Upanishads 
would be his head or crown. That is why these texts are called 
‘Sruthi-siras'’. 


ate ate ae 
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VEDHA AND VEDHANTA : DO THEY 
CONTRADICT EACH OTHER? 


apt rituals mentioned in the karmakanda of the Vedha: 
sought to be negated in the Jnaénakanda which is also a oh 
same scripture. While the karmakanda enjoins upon you fie 
worship of various deities and lays down rules for the came the 
jnanakanda constituted by the Upanishads ridicules ; the 
worshipper of deities as a dull-witted person no better than a 
beast. 


This seems strange, the latter part of the Véedhas 
contradicting the former part. The first part deals throughout with 
karma, while the second or concluding part is all about jnānā. 
Owing to this difference, people have gone so far as to divide our 
scripture into two sections: the Védhds (that is the first part) to 
mean the karmakanda and the Upanishads ( Védhantha) to mean 
the jnanakanda. 


Veédhantha it is that Lord teaches us in the Gita and in it he 
lashes out against the karmakanda. It is generally believed that the 
Buddha and Mahavira were the first to attack the Vedhas. It is not 
so. Sri Krishrta Paramathma himself spoke against them long 
before these two religious leaders. At one place in the Gita be says 
to Arjuna :’The Vedhas are associated with the three qualities of 
sathva, rajas and thamas. You must transcend teag : three 
qualities. Full of desire, they (the practitioners of Vedhic aes 
long for paradise and keep thinking of pleasures aad ee 
Prosperity. They are born again and again and hee sae ‘In 
never fixed in samadhi, these men clinging to aes Sa i a ix 
another passage Krishia declares : ‘Not by the vedia 
realised, nor by sacrifices nor by much study. - » - ni 

Does not such talk contradict all that : ia ie 
about the Vedhas, that they are the source of all our 


With some thinking we will realise that there is in fact no 
contradiction. Would it be possible for us, in our present 
condition, to go beyond the three gurias even to the slightest extent 
and realise the true state of the Self spoken of in the Upanishads? 
The purpose of the Vedhic rituals is to take us, by degrees, to this 
state. So long as we believe that the world is real we worship the 
deities so as to be vouchsafed happiness. And this world, which we 
think is real, is also benefited by such worship. Thinking the deities 
to be real, we help them and in return we are helped by them. 
Living happily on this earth we long to go to the world of the 
celestials and enjoy the pleasures of paradise. So far so good. But if 
we stopped at this stage would it not mean losing sight of our 
supreme objective? Is not this objective, this goal, our becoming 
one with the Paramathman? Would it not be foolish to ignore this 
great ideal of ours and still cling to mundane happiness? 


In our present state of immaturity it is not possible to think 
of the world being unreal. Recognising this, the Védhas provide us 
the rituals to be performed for happiness in this world. Because of 
our inadequacies we are unable to devote ourselves to a formless 
Paramathman from whom we are not different. So the Védhas 
have devised a system in which a number of deities are 
worshipped. But, in course of time, as we perform the rituals and 
worship the deities, we must make efforts to advance to the state 
of wisdom and enlightenment in which the world will be seen to be 
unreal and the rites will become unnecessary. Instead of 
worshipping many deities, we must reach the state in which we will 
recognise that we have no existence other than that of our being 
dissolved in the Paramathman. We must perform Védhic 
sacraments with the knowledge that they prepare us to go to this 
state by making our mind pure and one-pointed. 


If we perform rituals with the sole idea of worldly happiness 
and carry on trade with the celestials by conducting sacrifices 
(offering them oblations and receiving benefits from them in 
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return), we will never come face to face with the Truth. Even if we 


go to the world of the celestials, we will not be blessed with Self- 


realisation. Our residence in paradise is commensurate with the 


merit we earn here and is not permanent. Sooner or later we will 
have to return to this world and be in the womb of a mother. The 
ritual worship and other sacraments of the 
extent the result of making an adjustment to o 
state of mind. But their real purpose is to take 


Vēdhās are to some 
ur present immature 


us forward gradually 
from this very immature state and illumine us within. It would be 


wrong to refuse to go beyond the Stage of ritual worship. 


If, to begin with, it is not right to refuse all at once to 
perform Védhic rites, it would be equally not right, subsequently, 
to refuse to give them up. Nowadays, people are averse to ritual to 
start with itself. ‘What? ‘ they exclaim. ‘Who wants to perform 
sacrifices? Why should we chant the Vedhas? Let us go directly to 
the Upanishads. ‘ Some of them can speak eloquently about the 
Upanishads with a mere intellectual understanding of these. But 
none has the inward experience of the truths propounded in them 
and we do not see them emerging as men of detachment with a true 
awareness of the Self. The reason for this is that they have not 
prepared themselves for this higher state of perception through the 
performance of rituals. If this is wrong in one sense, refusal to take 
the path of jnand from that of karmais equally not justifiable. 


If one has to qualify for the B. A. degree one has to begin at 
the beginning - one has to progress from the first standard all the 
way to the degree course. One cannot naturally join the B. A. class 
without qualifying for it. At the same time, is it not absurd to 
remain all the time as a failure in the first standard itself? 


In the old days there were many people belonging to a 
latter category (that is people who refused to take the Le s 
knowledge and wished to remain wedded to the path of a 
Now people belonging to the former category predominate a 
those who want to take the path of jnana, without being prepare 
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for it through karma). During the time of Sri Krishia also the 
majority clung to rituals. His criticism is directed against them, 
against those who perform Védhic sacraments without 
understanding their purpose and who fail to go beyond them. 
Unfortunately, this is mistaken for criticism of the Vedhas 
themselves. The Lord could never have attacked the Védhdas per se. 
After all, it was to save them that he descended to earth again and 
again. 

In keeping with his times, Krisha Paramathman spoke 
against people who confined themselves to the narrow path of 
karma. If he were to descend to earth again to teach us, he would 
turn against those who plunge into a study of the Upanishads, 
spurning Védhicrites. It seems to me that he would be more severe 
in his criticism of these people that he was against those who were 
obsessed with karma. 


Graduating to the Upanishads without being prepared for 
them through the performance of Védhic rites is a greater offence 
than failure to go along the path of jnana from that of karma. After 
all, to repeat what I said before, one has to go through the primary 
and secondary stages of education before qualifying for admission 
to college. The man who insists on being admitted to the B. A. class 
without qualifying for it is not amenable to any suggestion. The 
one who wants to remain in the first standard learns at least 
something; the other type is incapable of learning anything. 


The Védhas and Védhantha are not at variance with one 
another. The karmakanda prepares us for Védhanthd or the 
Jananakanda. The former has to do with this world and with many 
deities and its adherents are subject to the three guzias. But it is the 
first step to go beyond the three guzias and the sever oneself from 
worldly existence. If we perform the rites laid down in the 
kKarmakanda, keeping in mind their true purpose, we shall 
naturally be qualifying for the jnanakanda. 
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Some questions arise here. The sound of the Vedhas and the 
sacrifices benefit not only the person who chants the Vedhas and 
performs the sacrifices but all creatures. If such a man (that is like 


the one who learns the Vedhdas and conducts sacrifices) renounces 


the world thinking it to be unreal and becomes a jnanin, what will 


happen to the world, to its welfare? Even if you think that the 
world is unreal, it is real in the sense that it is the cause of so much 
suffering. The jnanin does not perform any rites like sacrifices so 
as to rid the world of its troubles. Who will then work for the 
welfare of the world? 


The answer: the jnānin is an exalted state of awareness and 
while being in it he does not have to perform any sacrifices or other 
rites to ensure the good of the world. His life itself is a sacrifice, a 
yagna, and through him the world will receive the Lord’s blessings 
even if he looks upon it as unreal or a ‘sport’ of the Supreme Being. 
Why do people flock to a jnanin? Why do they fall at his feet even 
if he keeps himself aloof from them? It is because they receive his 
grace. Whether or not he wants to give any blessings, the Lord’s 
grace flows into this world through him. In his very presence 
people feel tranquil and, sometimes, even their worldly desires are 
satisfied. A jnanin who realises within that there is no deity apart 
from himself can give his blessings in greater measure than the 
deities themselves. So it is wrong to think that, since he does not 
perform sacrifices, he does not do anything for the good of the 
world. 

Followers of other faiths are mistaken in their view of 


the Vedhanthic system from the Vedhic 


Hinduism. They separate i 
i hat matters is 


system of sacraments and observe: ‘To the Hindus w. 
individual salvation. They ignore the well being of the world. 
Meditation, yoga, samadhi are a means of individual liberation. 
Hindus are unlike the followers of Jesus Christ and the Prophet 
Mohammed because they do not preach love and brotherhood nor 
do they promote the growth of social consciousness among 


themselves.’ 
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One who has a proper understanding of our religion will 
recognise that it is wrong to divide Hinduism into two 
compartments, the Védhic religion and the Védhanthic. As a 
sanyasin in the final stage of his life a man becomes a Védhantin 
and jnanin and merits liberation for himself. But we must 
remember that he leaves behind him another stage of life in which 
he has worked for the welfare of the world by chanting the Vedhas 
and by performing rituals. Indeed it was because of this work that 
he became mentally pure and qualified for the Vedhanthic path and 
for his own release from worldly existence. 


Also to be noted is that even after achieving perfection in 
Véedhantha and becoming a jnānin, he keeps blessing the world 
without performing any rites and, indeed, by virtue of his mere 
presence. I am not examining here the big question whether 
individual liberation or collective welfare. That is a separate 
subject. Let us leave aside for the present the question of social 
welfare. The question to be answered now is this: If an individual 
owing allegiance to a religion does not become a juanin with 
inward experience of the Truth of the Supreme Being, what does it 
matter whether or not that religion exists? 


All rituals, all worship, are meant to make a man aware of 
the Reality. Varnasrama with its one hundred thousand differences 
and with its countless stipulations as to who can do what is a 
preliminary arrangement to arrive at the stage in which there is a 
oneing of all, with all the differences banished. If we fail to go 
beyond the stage of karma, observing all the differences of 
varnasrama, we shall be committing a wrong. Krishna 
Paramathman directs his criticism against those who claim that the 
karmakanda of the Vedhas alone matters, that the jnanakanda 
does not serve any purpose. In doing so he seems to attack the 
Vedhas themselves. In reality he faults those who are, in his words, 
‘Vedha-vadha-ratah’ , those who are deceived by flowery accounts 
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of the Vedhas without realising their true meanin g and those who 


do not exert themselves to rise to the level of experiential jnana, 


To stant wa we must perform the rites prescribed by the 
Vedhas. Bet in this there must be the realisation that they are but 
steps leading us to the higher state in which we will ultimately find 
bliss in our Self, a state in which there will be neither rites nor 
duties to perform. Similarly, to start with, the deities must be 
worshipped but again with the conviction that such worship serves 
the ultimate purpose of arriving at the point where we will 
recognise that the worshipper and the worshipped are one. Thus, 
to begin with, all differences in functions must be recognised and 
life lived according to them. Different divisions of people have 
different duties, and the customs and rites assigned to each are 
such as to help them in the proper discharge of those duties. But in 
the very process of maintaining such differences there must be the 
conviction within that ultimately there are no differences, that all 
are one. 


If the Vedhas are to be learned and chanted and if the Vedhic 
rituals are to be practised - and the Vedhas must be learned and 
chanted even as the Védhicrituals must be practised - it is because 
in this way we shall be led to that supreme experience of the 
Reality in which there will be no need for these very Védhas. First 
the flowers, and from them the fruit. Though the flower looks 
beautiful, the fruit emerges only when it wilts or falls to earth. A 
tree does not bear fruit before it flowers. In the same way, to 
plunge into Vedhantha without first going through a life of Vedhic 
wise nor in keeping with reality. It is equally 


discipline is neither ‘ > 
wrong to remain confined to the karmakanda and refuse i make 
edge: it is like wishing that 


an effort to acquire Vedhanthic knowl 
we must have only flowers and no fruits. There must be a sense 0 


balance, a sense of proportion, in everything we do. 


ge in the Brahadaranyaka Upanishad similar 


i ssa 
There is a pa e nature of the 


to that in the Gita: ‘He who becomes aware of th 
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Athman - for him the Vedhas will no longer be Vedhdas, the gods 


, 


will cease to be gods, Brahmins will no longer be, Brahmins. ... . ; 


As we have already seen, ‘Sruthi by which we mean the 
Vedhas, contains not only the Samhithas but also the Brahmarias, 
Arartyakas and the Upanishads. The Gita is not Sruthi and it is 
customary to regard it as belonging to the category of Smriti. I 
shall speak to you later about Smriti when I deal with 
Dharmasasthra, one of the fourteen branches of learning 
(Chaturdasa- vidya). The Smriti that is the Gita observes: ‘ Védhic 
rites and worship are futile if they do not take you to the path of 
jnana. ‘ The Purarias too are among the three categories of 
authoritative texts of our religion - the other two being Sruthi and 
Smriti - and they have the same view about a life confined to 
rituals. The sages in the Daruka forest were proud about their 
sacrificial worship, but Paraméswara curbed their pride - how he 
did so is narrated in the Saiva Puranas. The Bhagavata tells us how 
the yajnapatnis, the simple and unpretentious wives of the sages, 
were able to see Maha Vishriu as he appeared in the form of the 
Yajna Purusha. But their husbands who were wedded to ritual 
could not see the Lord and very much regretted it. 


Sruthiis higher as an authority than Smriti or the Puraztas. I 
referred to a passage from the Brahadaranyaka Upanishad to show 
that we have the testimony of the Sruthi itself to prove that rituals 
are not enough for spiritua/ advancement. However, it might be 
argued that Sruthi itself is divided into the kKarmakanda and the 
Jnanakanda and that, after all, it is natural that in the jndnakanda 
the quest for jnand should be spoken of highly. So there is nothing 


remarkable about it declaring that rituals cannot be the final goal 
of the seeker. 


However, in the karmakanda itself there is criticism of the 
view that rituals are all and they are the ultimate goal. Sri Krishria 
declares in the Gitd that it is laudable to perform the many 
sacrifices mentioned in the Védhds realising their true purpose 
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(‘Evam bahuvidha Yajna vithatha Brahmano mukhé’). However, all 


these sacraments i ea ik a eye 
have their culmination in Jnana (‘Sari 


am 
karmakhilam Partha jndna Parisamapyathé’), 


The same idea is expressed forcefully through an illustration 


in the Vedhic karmakanda itself: ‘He who performs only rituals, 


without awakening to /sward feeds the fire to raise the smoke and 
nothing else’ ( Thaithiriya Kathakam, first prasna, last anuvaka, 
fourth vakya). If you feed the fire with firewood you must keep the 
pot over it to cook rice. One who does not exert oneself to be 
‘cooked’ in jnandais like the man who lights the kitchen fire without 
keeping the cooking pot on it. This is what the Vedhas say. What 
purpose is served by building a big sacrificial fire if you do not 
offer the oblations in it? The result will be only smoke and more 
smoke. A sacrifice must be performed with the consciousness that 
you are offering the fruit of your karma itself as an oblation. 
Otherwise there will be nothing but smoke. 


‘The Self must be offered as an oblation in the fire of the 
Brahman. All sensual pleasures must be offered in the fire of self- 
control. The five vital breaths must be given over in sacrifice in one 
another’, says the Gita. Véedhic sacrifices involving materials and 
works have this goal. A man may perform any number of sacrifices 
but he would be a fool to perform them without realising this truth. 
The Vedhas too say that such a man is unintelligent. What do you 
expect his buddhi (intuitive intelligence) to become? It would elo 
be like the smoke of the sacrificial fire that darkens everything in 
its course and ends up in nothing. 

When Vedhic rites are performed in a spirit of dedication to 
Iswara they will loosen your ties little by little, instead of keeping 
you bound to this world. If you perform rites to please the Lord, 
without expecting any reward, your mind will be PSS and a 
will transcend the three gunās. This is ue mesing an AE 2 
‘yajna’. Is not the word understood in English as ‘sacr ? 
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‘Yaga’ also means sacrifice, ‘tyaga’. When an offering is placed in 
the fire we say ‘na mama’ (‘not mine’): it is this attitude of self- 
denial that is the life and soul of a sacrificial rite. Is it possible to 
retrieve what has been offered in the fire? Even if it were, it would 
soon disintegrate. In this way you must reduce your ego-sense to 
ashes, also your possessiveness (‘ aamkara-mamakara’). One who 
performs a sacrifice without being conscious of such high ideals 
but with the purpose of petty gains like ascending to paradise - is 
he nota fool? 


There is no contradiction between the karmakanda and the 
jnanakanda. In the karmakdanda itself jnana is given an elevated 
place and the limitations of karma mentioned. There are hymns 
incorporating high philosophical truths in the Samhitha part itself 
of the Vēdhās like, for instance, the ‘Nasadiyasiktha’, the ‘ 
Purushastiktha’ and the ‘Tryambaka manthra’. Also to be noted is 
the fact that the Upanishads themselves mention rites (karma) like 
the ‘Naciketagni’. How would you explain this if the karmakanda 
and the jnanakanda were opposed to one another? The underlying 
idea is that we must graduate from the one to the other [from 
karma to jnānāl. 

As we have already seen, the Gita (which is a Smriti) says 
that sacraments performed in a spirit of dedication to /sward are a 
means of obtaining jnana. The same idea is found expressed in a 
Sruthi text, the Isavasya Upanishad. The first of the ten major 
Upanishads, it commences with the statement : ‘Live a hundred 
years performing Védhicrites. But do so in a spirit of dedication to 


Isward. Then it will not keep you bound. ‘ So it would be wrong to 
believe that the Upanishads teach inaction.’ 


Karma, however, is not the goal of the Védhas. You must go 
beyond the stage of performing Vedhic rituals even if they be for 
such a noble purpose as that of creating welfare in the world, 
cleansing your consciousness and propitiating the deities. You 
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must rise higher to the plane where 


you will realise that nothing 
other th 


an the Paramathman exists, that the phenomenal world is 
unreal, that there are no entities called deities (dey 


vathas) with an 
independent existence of their ow 


n and that there is no ‘I’, When 
you come to this state there will be no need for the Vedhas too for 
you: this is stated in the Vedhas themselves. 


The Védhdas are the laws laid down by Parameswarda. All 
people, all his subjects, must obey them. But there is no need for 
the man who is always steeped inwardly as well as outwardly in the 
Reality that is the Paramathman to refer to this law with respect to 
all his actions. That is why it is said that for such men the Vedhas 
cease to be Védhas. (We too do not respect the Védhasas the law. 
For us also the Védhdas are not Védhas. But we do not have even a 
whiff of jnana!). 


If you do not realise that the karmakanda is a means to take 
you to the ‘paravdya’ that is constituted by the Upanishads, then 
the Vēdhās (that is their kKarmakanda) is an apara vidya like any 
other subject such as history or geography that is learned at 
school. It is for this reason that the Mundaka Upanishad includes 
the Vedhas in the category of apara-vidya. This Upanishad 
describes a person who performs Védhic rites for ephemeral 
enjoyments, mundane benefits, as a mere beast (pasu). 


To the jnanin who is united with the Paramathman the 
deities are not entities outside of himself for they too have 
emanated from the same Paramathman. Indeed, these deities 
inhere in him since he is dissolved in the Paramathman to become 
the Paramathman. If he does not have such inward experience of 


being dissolved in the Supreme Godhead, when he worships a deity 


as an entity separate from him, he must do so regarding it as 


integral to the Athman. Even if it be necessary to carry out all our 


outward functions according a system based on gore? He 
must always be conscious of the truth that in the end we e 
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united with that fundamental Reality in which all these differences 
will cease to exist. The Brahadararyaka Upanishad declares: 
‘He who worships the deities as entities entirely separate from 
him does not know the truth. For the gods he is like a pasu (beast)’. 
(1.4.10). 


The word ‘pasu’is very meaningful here. In a superficial 
sense it means one who does not possess the sixth sense of a human 
and lives on an animal level. Let me tell you the inner meaning. 
Why do we keep a cow? Because it gives us milk. That is why we 
feed it grass, oil cake, cottonseed and so on. We offer oblations in 
the fire to please the gods. In return they grant us blessings in the 
form of rain, crops, etc. These celestials, as we have seen, are 
superior to us but they do not know the bliss that is boundless. 
Indeed they are unaware of even a fraction of the bliss that a jnanin 
who is but a mortal experiences. 


The Thaithirīya Upanishad (2. 8. 1) and the Brahadaranyaka 
Upanishad /4. 3. 33/ deal with the ananda, bliss, experienced by 
various orders like humans, the fathers, the celestials. We have 
here something of an arithmetical table on bliss. The bliss 
experienced by each order is a hundred times greater than that 
experienced by the preceding one - it is all in the ascending order. 
Among the celestials the degrees of bliss known to Indra, Brhaspati 
and Prajapati are given separately. The highest bliss is experienced 
by the jnanin, the bliss of knowing the Brahman (Brahmananda). 
Thus the dévas (celestials) are deficient in the matter of bliss. Also, 
they do not make any effort to attain to the highest state of 
blessedness. They look forward to the gains to be made from us, 
from the sacrifices we perform from our worship. For this reason 
they do not like us humans to become jnanins. This is clearly stated 
in the Brahadāranyaka Upanishad: ‘The celestials do not like 
humans who realise the Self’ (1. 4. 10). Why? When a man 
realises himself he will not perform any sacrifices and other rites to 
please the deities. 
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Take the case of our domestic servant. We pay him a small 
wage and we know that we will have to pay more if we appoint a 
new man in his place. He wants to go to school, pass some 
examination or other so that, eventually, he will be able to take 
some better job and do well in life. If he really appeared for an 
examination, would we honestly like him to pass? No. We would 
like him to fail. If he passes he will find a better job for himself and 
have a better ‘status’ than now. We may not find it easy to hire a 
new servant on the same small wages. We are similarly situated in 
our relationship to the celestials. They will not like us to become 
Jnanins because we will then cease to worship them. 


If a jnanin is not dear to the dévas, it follows that one who is 
not a jnanin is dear to them. In other words he who is dear to the 
gods is an ajnanin. That is why in grammar an idiot (‘murkha’) has 
the name of ‘dévanampriya:’ (‘dear to the gods or celestials’). This 
term has its source in the Upanishads. In his commentary on the 
Brahmasuthra, Sankara Bhagavadhpadha says to one who 
maintains that the Paramathman and the /ivathman (individual self) 
are different: ‘Idam tavad dévandmapriyah prastavyah’ (This is 
what you idiot should be asked). You had probably thought that 
‘devanampriya’ to be a big title of honour. 


(In the Asokan edicts the emperor is referred to as 
‘ devanampriya’. Even before the time of Asoka, Panini had said 
that the term meant an idiot. For this reason it would be wrong to 
believe that the followers of the Védhic religion in later times took 
the word to mean an idiot with the deliberate intent of denigrating 
the Buddhist Asoka. Our Acharya, as I have said earlier, refers in 
his commentary on the Brahmasuthra to one who does Ley 
the true purpose of the Védhas as a ‘devanampriya’, meaning by 
But now in the Asokan edicts the same 


the term an ‘idiot’. 
one who belongs 


appellation is given to one opposed to the Vedhas, 
to the non- Vedhic Buddhist religion.) 
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One who follows the Vedhic tradition and becomes a jnanin 
by learning the truths propounded in the Upanishads no longer 
performs sacrifices to please the gods. No more will he be dear to 
them now. Since sacrifices are prohibited in Buddhism obviously 
the celestials do not like followers of that religion. Then why is 
Asoka, who was a great supporter of Buddhism, called 
‘devanampriya’? As a Buddhist he would not have performed 
Vedhicrituals, but at the same time he would not have come under 
the influence of Vedhantha to become a jndnin. Asoka must have 
earned the appellation of ‘dévanampriya’ in the sense that anyone 
who did not follow the teachings of Vedhantha does not become a 
jnanin. 

(It is also likely that someone not acquainted with such 
matters, a sculptor or a government official, must have inscribed 
the title ‘devanampriya’ thinking it to be highly complimentary to 
the emperor. ) 


When a man, dear to the celestials, ceases to perform 
sacrifices on turning to the path of jnānā, they place obstacles 
before him. We read in the Purartas stories of the apsarases who 
disturb the sages in meditation and austerities. 


Until a man becomes a jnānin he keeps performing the rites 
intended for the celestials. In return they bring him various benefits. 
They have to be given their share of the oblations. Ifa man helps us 
we have to help him in return. Is that not so? We have to help the 
celestials who bring us rain and other benefits. That is why we 
perform sacrifices. Some Brahminor other gives the ‘havirbhaga’ (a 
share in the oblations) to the devas, doing so as arepresentative of us 
all. Itis like one man paying taxes on behalf ofall. 


To the celestials a person who performs Védhicrituals is like 
a milch cow. When the cow goes dry what use is it to man (its 
owner)? The celestials will be pleased with a person so long as he 
remains a milch cow (performing sacrifices and other rites). If he 
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ceases to be a milch cow they will dislike him cause him sufferi 
That means man is like a cow to the dévasin me than = =e 
in the sense that he is ignorant (nota Jnanin); and in the ele 
they do not protect him when he Stops performing rites (do = 
take care of a cow that has gone dry? ). 


It is part of wisdom and enlightenment to realise that the 
gods are not separate from us. Vedhantha points a way to realise 
this truth, and shows us how we may free ourselves han works 
and even worship of the gods and reach the stage where there is no 
difference between us and all the rest. Let me tell you about the 
great esteem in which Vedhanthahas been held in this country. 


Though the Védhas are infinite, the seers have brought us 
only a few of them. But since, in this age of Kali, even these are 
difficult to master, they divided them into 1,180 sakhas or 
recensions, each with Sambitha, Brahmaria, Ararivaka and 
Upanishad. Later, out of these many passed into oblivion. Now the 
remaining too are threatened with extinction because people 
belonging to this generation have brought Védhicstudies to such a 
sad state and earned merit thereby! 


We have some Upanishads belonging to recensions of which 
neither the Samhithas nor the Brahmarias are studied. Even their 
texts are not available. The Samhitha of the Sankhayana Sakha of 
the Rig Vedhais no longer chanted now; the fact is we have loat it 
But the Kausitaki Upanishad which is a part of this recension is still 
extant. The Baskala Mantropanishad, also from the Rig azlin is 
still available: I am told a palm-leaf manuscript of the same is in the 
Adyar Library, Madras. But neither the Samhithā nor the 
Brahmarna of the Baskala Sakha is known to us. The Katha 
Upanishad belongs to the Katha Sakha of the Krishna- ee 
Vedhd. Did I not tell you that the Upanishad comes at the end o 


1 j: i + famous and is one of the 
ivaka? The Kathopanishad is very i 
ee eer but its Aranyaka is not available. The 


ee aa? y forgotten in the South and is studied but in 


Atharva Vedhdis totall 
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one or two parts of the country. But still extant are Prasna, 
Muntdaka and Mandiikya which belong to this Védha and which 
form part of the Dasdpanishad. 


All this points to the fact that, while parts of many Védhic 
recensions that pertain to Karma or works have become extinct or 
have been forgotten, many of the Upanishads which are the means 
of jnana have been preserved. Great care has been taken to protect 
that part of our heritage which shows us the way to wisdom and 
light. 


The Upanishads are believed to have been large in number. 
Two hundred years ago, an ascetic belonging to Kanchipuram 
wrote a commentary on 108 Upanishads. He earned the name of 
‘Upanishad Brahménara ’. His monastic institution is still to be seen 
in Kanchi. 
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` 
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THE TEN UPANISHADS 


ankara Bhagavadhpadha selected ten out of the numerous 
Upanishads to comment upon from the non-dualistic point of 
view. Ramanuja, Madhva and others who came after him wrote 
commentaries on the same based on their own philosophical points 
of view. These ten Upanishads are listed in the following stanza for 
the names to be easily remembered. 


Isa-Kéna-Kata-Prasna-Munda-Mandikya-Thithiri 
Aitharéyam cha Chandogyam Bruhadharan dasa 


Sankara has followed the same order in his Bhashya 
(commentary). 


‘Isa’ is Isavasya Upanishad (/savasyopanishad). It occurs 
towards the end of the Samhitha of Sukla- Yajur Védha. The name 
of this Upanishad is derived from its very first word, ‘“/savasya’. 
The next, ‘Kéna’, is Kénopanishad. The Isdvasyopanishad 
proclaims that the entire world is pervaded by /Swara and that we 
must dedicate all our works to him and attain the Paramathman. 


An elephant made of wood looks real to a child. Grown-ups 
realise that, though it resembles an elephant in shape, it is really 
wood. To the child the wood is concealed, revealing the elephant; 
to the grown-up the animal is hidden revealing the wood. 
Similarly, all this world and the five elements are made of the 
timber called the Paramathman. We must learn to look upon all 
this as the Supreme Godhead. 


Marattai maraittadu mamada yanai 
Maratti] maraindadu mamada yanai 
Parattai maraittadu parmudal bhutam 
Parattil maraindadu parmudal bhutam 


Thirumiilar says in this stanza that, because of our being 
accustomed to seeing the five elements all the time, we must not 
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forget that the Paramathman is hidden in them. We must recognise 
that it is indeed he who pervades them and learn to see that 
everything is instinct with swara. Sankara expresses exactly the 
same idea in his Bhashya when he speaks of ‘dantini daru vikare’. | 
don’t wish to enter into a debate as to who came first, Tirumūlar 
or Sankara, Great men think alike. 


The Kénopanishad is also called the Talavakara Upanishad 
since it occurs in the 7alavakara Brahmana of the Jaimini Sakhd of 
the Sama Vedha. This Upanishad contains a story about the dévas, 
The celestials in their arrogance failed to recognise the Supreme 
Being whose crown and feet are unknown. Ambika then appeared 
to give instruction in jnand to Indra, the king of the dévas. She 
explained to him that all our power emanated from the one Great 
Power, from the one Mahasakti. 


The Acharya has written two types of commentaries for this 
Upanishad, the first word by word as in the case of the other 
Upanishads and the second sentence by sentence. In his 
Soundaryalaharihe has the Kéndpanishad in mind when he prays 
to Amba: ‘Place your feet on my head, the feet that are held by 
Mother Védha. ‘ The Upanishads (Vedantha) are also called 
‘ Vēdhā-siras’, ‘ Sruthi-siras’, the ‘head’ or ‘crown’ of the Védhas- 
the Upanishads which are the ‘end’ of the Védhas ( Vedantha) are 
also their crown. To say that Ambd’s feet are placed on the head of 
Mother Vedhā means that they are held by the Upanishads. It is in 
the Kénopanishad that we see Amba appearing as Jnanambika (the 
goddess of jnana). ‘Samaganapriya’ is one of her names in the 
Lalitasahasranama (The One Thousand Names of Lalita): this is in 
keeping with the fact that Amba’s glory is specially revealed in an 
Upanishad belonging to the Sama Vedhd. 


What we see is the object and we who see it are the subject: 
the seen is the object, the seer is the subject. We can see our body 
as an object, we can know about it, know whether it is well or ill. It 


follows that there is an entity other than it that sees it, the subject 
called ‘we’. That which sees is the Athman. The subject called the 
Athman cannot be known by anything else. If it can be known, it 
also becomes an object and it would further mean that there is 
another entity that sees: and that will be the true ‘we’. The Athman 
that is the true ‘we’ can only be the subject and never the object. 
We may keep aside objects like the body and experience ourselves, 
the subject called ‘we’, but we cannot know the ‘we’. ‘To know’ 
means that there is something other than ourselves to be known. It 
would be absurd to regard the Atman as something other than 
ourselves. The true ‘we’ is the Athman, the Self. ‘Knowing ‘ it 
implies that, that which knows it(‘we’) is different from that which 
is known (the Self), What can be there that is different in us from 
our true Self? What is it that is other than the Self that can know 
the Self? Nothing. We say ‘Athmajnana which literally means 
‘knowing the Athman’. But is the phrase, ‘knowing the Athman’, 
used in the sense of a subject knowing an object? No. ‘Atmajnana’ 
means the Self experiencing itself, and that is how ‘jzana’ or 
‘knowing’ is to be understood. This is the reason why the 
Kenopanishad says that ‘he who says that he knows the Athman 
does not know it’. It goes on: ‘He who says that he does not know 
knows. He who thinks that he knows does not know and he who 
thinks he does not know knows.’ 


The Katopanishad comes next. It occurs in the Katha Sakha 
of the Krishita Yajur Védha. This Upanishad contains the teachings 
imparted by Yama to the Brahmacharin Nachikétas. It begins as a 
story and leads up to the exposition of profound philosophical 
truths. The Gita contains quotations from this Upanishad. 


What I said just now about the subject-object relationship is 
explained in depth in the concluding part of the Kafopanishad. 
How do we remove the ear of grain from the stalk? And how do we 
draw the pith from the reed? Similarly, we must draw the subject 
that is the Self from the object that is the body, says the 
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Katopanishad. ‘Desire, anger, hatred, fear, all these appertain to 
the mind, not to the Self. Hunger, thirst and so on appertain to the 
body - they are not ‘mine’. ‘ By constant practice we must learn to 
reject all such things as do not belong to the Self by ‘objectifying 
them’. If we do so with concentration, in due course we will be 
able to overcome the idea that has taken root in us that the body 
and the mind constitute the ‘we’. We can then exist as the 
immaculate Self without the impurities tainting the body and the 
mind. 

The Katopanishad compares the spiritual exercise of 
separating the Self from the body and the mind to that of drawing 
off the pith, bright, pure and soft, from the reed. Before you is the 
spadix of a plantain. When it wilts do you also droop? Think of the 
body as a lump of flesh closer to you than this spadix of the 
plantain. This spadix is not the subject that is ‘we’, but the object. 
On the same lines you must become accustomed to think of the 
body as an object in relation to the subject that is the Self. During 
our life in this world itself - during the time we seem to exist in our 
body - we must learn to treat the body as not ‘me’, not ‘mine’. 
Moksha or liberation does not necessarily mean ascending to 
another world like Kailasa or Vaikunta. It can be attained here and 
now. What is Moksha? It is everlasting bliss that comes of being 
freed from all burden. He who lives delighting in his Self in this 
world itself without any awareness of his body is called a 
‘jivanmukta’. The supreme goal of the Vedhas and Vedanthd is 
making a man a jivanmukta. 


Krishia Paramathman speaks of the same idea in the Gila. 
He who, while yet in this world (‘ihaiva’), controls his desire 
and anger before he is released from his body /(‘prak 
sariravimOkshanat’) - he will remain integrated (in yoga) and 
achieve everlasting bliss. ‘Ihaiva’ = ‘iha eva’, while yet in this 
world. If you realise the Self, as an inner experience, while yet in 
this world, at the time of your death you will not be aware thal 
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your body is severed from you. The reason is that even before your 
death, when you are yet in this world, the body does not exist for 
you. So is there any need for what is called death to destroy it? 
There is no death for the man who has absolute realisation of his 
body being not ‘he’ (when you mention the body the mind is also 
included in it). Where is the question of his dying if he knows that 
the body is not ‘me’ (that is ‘he’)? The death is only for his body. 


The man who has no death thus becomes ‘amrta’ 

(‘immortal’). Hymns like the Purushasiktha which appear in the 

carmakanda of the Védhas also speak of such deathlessness. This 
idea recurs throughout the Upanishads. 


The body, and the mind that functions through it, are the 
cause of sorrow. All religions are agreed that liberation is a stale in 
which sorrow gives place to everlasting happiness. However, 
according to religious traditions other than Adhvaitha (non- 
dualism), a man has to go to some other world for such bliss after 
his death. Sankara Bhagavadhpadha establishes that true liberation 
can be won in this world itself if one ceases to identify oneself 
totally with the body and remains rooted in the Self. 


‘Thadhéthath asariratvam Mokshakhyam ’, so he proclaims 
in his Sutrabhashya (1.1.4). The word ‘asariri’ is popularly 
understood as a voice we hear without knowing its origin 
(disembodied voice). It means to be without a body. 
‘Asariratvam’, bodylessness (being incorporeal), is a state in which 
one is not conscious of the existence of one’s body. This is 
liberation, says the Acharya. To remain bodyless, disincarnate, 
does not mean committing suicide. When we reduce our desires 
little by little a stage will be reached when they will be totally 
rooted out. When they are thus eradicated, consciousness of the 
body will naturally cease too. The Self alone will remain then, 
shining. To arrive at such a state is not necessary to voyage to 
another world. It is this idea that the Véedhasand Vedanthd refer to 
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when they say ‘Ihaiva, ihaiva’ (Here itself, here itself) - the ideal of 
liberation here and now. 


We have two enemies who prevent us from reaching the state 
of amrta (deathlessness): according to the Gifa they are desire and 
anger. The basis for this is the Chandogya Upanishad (8. 12. 1) 
which is a part of the Sruthi- the passage in which ‘priya apriya’ 
occurs: the words mean ‘what one likes and what one hates’. The 
first is denoted by desire, of Kama, the second by anger. The 
Chandogya Upanishad says that one who has no body (that is one 
who is not conscious of his body) is not affected either by desire or 
by anger. That is (it says): ‘If you wish to be free from the evils of 
desire and anger you ought to make yourself without your body 
(free yourself of our body) right now when you are yet in this 
world’. 


A Jivathman (individual self) is divided into three parts in 
association with the ego: ‘gauwiatman’, ‘mithyatman’ and 
mukhyatman ’. These are mentioned in Sankara ’s commentary on 
the Brahmasithra. 


Gaura-mithyathmano ‘sathvé puthradhehadhi badhanath 
Sadbrahmathmahamimath yévam bodhe karyam katham bhaveth 
Sutrabhashya, 1.1.4 


It is part of human nature to believe that one’s children and 
friends are the same as oneself and that their joys and sorrows are 
one’s own. That is what is meant by ‘gaurathman’. ‘Gaura 
denotes what is ceremonial or what is regarded as a formality. We 
know that our children and friends are different from us and yel 
we want to believe that they are our own. 


The ‘T-feeling’ in relation to the body which is closer to us 
than our children and friends is ‘mithyathman’ . 


There is a state in which the pure Self is seen separate from 
the body and identified inwardly with the Brahman: it is called 
‘mukhyatman ’. 
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When the first two - gaurtathman and mithyathman - are 
separated from us we will be freed from attachments to our 
children, friends and the body as well as its senses. The realisation 
will dawn then that ‘Iam the Brahman’. Now there will be nothing 
for us to ‘do’. This is the meaning of the Suirabhashya passage. 


Swami Vivekananda who wanted to rouse the people of India 
chose a manthra from the Katdpanishad (‘Arise, awake’, etc) for 
the Ramakrishna Mission. This Upanishad is the source of many a 
popular quote. For instance, there is the manthra which states that 
the Self cannot be known either by learning or by the strength of 
one’s intellect. ‘Know that the Self is the Lord of the chariot, that 
the body is the chariot and that the intellect is the charioteer’, is 
another. 


‘In the cavern of the heart the Supreme Being is radiant like a 
thumb of light...... 4 


Then there is the manthra we recite at the time of the 
‘diparadhana rite’ (‘Na thathra suryo bhati. . . `): ‘The sun does 
not shine there, nor the moon, nor the stars. There is no flash of 
lightning. Agni too does not shine there. When he (the 
Paramathman) shines everything shines; all this shines by his light. 
« All our knowledge is derived from that Great Light. With our 
limited knowledge we cannot shed light on that Reality. 


Later, the Katopanishad mentions what Sri Krishia 
Paramathma says in the Gita about the cosmic pipal tree, the 
symbol of samsara or worldly existence. If all the desires of the 
heart are banished a man can become immortal and realise the 
Brahman here itself. 


After the Katopanishad comes the Prasnopanishad, the 
Mundakopanishad and the Mandukyopanishad, all three being 
from the Atharva Vedhda. ‘Prasna’ means ‘question’. What is the 
origin of the various creatures? Who are the deities that sustain 
them? How does life imbue the body? What is the truth about 
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wakefulness, sleep and the state of dream? What purpose is served 
by being devoted to Om? What is the relationship between the 
Supreme Godhead and the individual self? These questions are 
answered in the Prasndpanishad. 


‘Muridana’ means ‘tonsure’. Only sanyasins, ascetics with a 
high degree of maturity, are qualified to study the 
Mundakopanishad - that is how it came to be so called. This 
Upanishad speaks of the Aksharabrahman, akshara meaning 
‘imperishable’ and also ‘sound’. We speak of ‘Panchakshara’, 
Ashtakshara and so on. The source of all sound in ‘Pranava’, or 
‘Omkara’ . Pranava is a particularly efficacious means to attain the 
Aksharabrahman. 


One manthra in the Mundakopanishad asks us to string the 
bow of Omkara with the arrow of the Athman and hit unperturbed 
the target called the Brahman. Like the arrow you must be one 
with the Brahman. It is also in this Upanishad that the individual 
self and the Paramathman are compared to two birds perched on 
the body that is the pippala tree. The /rvathman (individual self) 
alone eats the fruit (of karma) and the Paramathman bird is merely 
a witness. This is the basis of the biblical story of Adam (Athman) 
and Eve (jiva). Adam does not eat the apple (pippala) but Eve does. 


The motto of the Union of India - ‘Satyameva Jayate’ - is 
taken from this Upanishad. 


There is also a manthra which speaks of sanyasins who, after 
being jivanmuktasin this world, become ‘videhamuktas’ (liberated 
without their body). It is chanted when ascetics are received with 
honour with a ‘puirrta-kKumba’. 


The Muridakopanishad speaks of the jnanin thus: ‘Different 
rivers with different names lose their names and forms in the 
ocean. Similarly the knower (jnanin) freed from name and form 
unites inseparably with the Brahman.’ 
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Next is the Mandtikyopanishad. ‘Manduka’ means ‘frog’. 
Why the name ‘Frog Upanishad’? One reason occurs to me: the 
frog does not have to go step by step. It can leap from the first to 
the fourth step. In the Maridukyopanishad the way is shown to 
reach the thuriya or the fourth state from the state of wakefulness 
through the states of sleep and dream. By devoting oneself to (by 
intense meditation of) Om (that is by akshara upasana) one can in 
one bound go up to the fourth state. That perhaps is the reason 
why this Upanishad is called ‘Masfdukya’. According to modern 
research scholars, the Mandikya Upanishad belonged to a group 
of people who had the frog as their totem! (It is also said that the 
sage associated with the Upanishad is Varurta who took the form of 
a frog.) 


The text of the Mandiikyopanishad is very brief and contains 
only twelve Manthras. But it has acquired a special place among 
seekers because it is packed with meaning. It demonstrates the 
oneness of the individual self and the Brahman through the four 
feet (padas) of Pranava. There is a famous passage occurring 
towards the end of this Upanishad which describes the experience 
of the thruiya or fourth state in which all the cosmos is dissolved in 
‘ Siva-Adhvaitha’ (Sivo’ dvaita). Sankara Bhagavadhpadha’s guru’s 
guru, Gaudapadacharya, has commented on this Upanishad 
(Mandiikyopanishad-Karika) and Sankara has written a further 
commentary on this work. 


Now the Zhaithiriya Upanishad. I had referred earlier to the 
misunderstanding that developed between Vaisampayana and his 
disciple Yajnavalkya. In his anger the teacher asked his student to 
eject the Védha he has taught him. Yajnavalkya did as bidden. 
Later the sun god taught him the Suk/a-Yajur Vedha which had 
until then not been revealed to the world. 


It was with the power acquired through Manthras that 
Yajnavalkya became a gander to throw up the Veda he had first 
learned from Vaisampayana. Now that master’s other disciples, 
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bidden by him assumed the form of tittri birds (partridges) anq 
consumed what had been ejected by Yajnavalkya. Thus this 
recension of the Yajur Védha came to be called ‘ Thaithiriya 
Sakha. The name ‘ Thaithiriya’ is also applied to the Samhitha, 
Brahmana and Aranyaka of this Sakha. The Thaithiriya Upanishad 
is part of the Thaithiriva Aranyaka and it is perhaps studied more 
widely than any other Upanishad. Many Manthras employed in 
rituals are taken from it. There are three part to it - ‘Sikshavallj’, 
‘Anandavalli’ and ‘Bhruguvalli’ . 


Sikshavalli contains matters relating to education rules of 
the Brahmacharyasrama (the celibate student’s stage of life), its 
importance, order of Vedhic chanting, meditation of Pranava. The 
‘Avahanti homa’is in Sikshavalli. It is performed by the acharya to 
ensure that disciples come to learn from him without any let or 
hindrance. We know from our own experience that, even today, as 
a result of performing this sacrifice, Védhic schools which were in 
decay have received a new lease of life with the admission of many 
new students. 


Sikshavalli mentions ‘ Athma-swrajya’ that is eternal, unlike 
the ‘political swarajya’ we are familiar with. 


‘Sathyam vadha, dharmam chara’ (Speak the truth, do your 
duty according to dharma): such exhortations to students are 
contained in this Upanishad. Students are urged not to neglect the 
study of the Vedhas at any time. They are asked to marry and 
beget children so that Vedhic learning will be kept up from 
generation to generation. ‘Mathru-dhévo bhava, pithru-dhévo 
bhava, acharya-dhévo bhava, athithi-dhévo bhava’ (Be one to 
whom your mother is a god; be one to whom your father is a god; 
be one to whom your teacher is a god; be one to whom your guest 
is a god) - all such Manthras are in this Upanishad. The importance 
of charity and dharmais specially stressed here. 


Earlier I spoke to you about a ‘multiplication table’ of bliss in 
which each successive type of bliss is a hundredfold greater that 
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the previous one. Anandavalli is the part of the Thaithiriva 
Upanishad in which you see this. The highest form of bliss of 
ananda in this ‘table’ is Braéhmananda (the bliss of realising the 
Brahman). 


Different sheaths /kdésas) of man are mentioned in this 
Upanishad. The first is the ‘annamaya-kosa’ (the sheath of food), 
the flesh that grows with the intake of food. Inside it is the 
‘Pranamaya-kosa’ (the sheath of vital breath). Then comes the 
‘manomaya-kosa’ (the sheath of mind) that gives rise to thoughts 
and feelings. The fourth is ‘vijndnamaya-kosa’ (the sheath of 
understanding). And, finally, the fifth, the ‘a@nandamaya-kosa "(the 
sheath of bliss). It is here that the Self dwells in blessedness. Each 
sheath is personified as a bird with head, wings, body, belly - there 
is a philosophical significance in this. This Upanishad contains the 
oft-quoted manthra (‘Yathd vachd. . . ’). It says: ‘He who knows 
the bliss of the Brahman, from which speech and mind turn away 
unable to grasp it, such a man does not have to fear anything from 
anywhere.’ 


‘Bhrguvalli’ is the teaching (upadésa) imparted by Varurato 
his son Bhrgu. ‘Upadésa’ here is not to be understood as something 
dictated by the guru to his student. Varura encourages his son to 
ascend step by step through his own experiments and experience. 
Bhrgu performs austerities and thinks that the sheath of food is the 
truth. From this stage he advances gradually through the sheaths of 
breath, mind and understanding and arrives at the truth that is the 
sheath of bliss. He realises as an experience that the Athman (the 
nature of bliss) is the ultimate truth. 


This does not mean that the 7haithiriya Upanishad rejects 
the factual world represented by the sheath of food. While being 
yet in this world, taking part in its activities, we must become 
aware of the supreme truth. For this we must strive to make life 
more dharmic, as a means of Athmic advancement. That is why 
even those who have attained the sheath of bliss are admonished. : 
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‘Do not speak ill of food. Do not throw it away. Grow plenty of 
food’. Even the government has used this manthra for its grow 
more food campaign. The Thaithiriya Upanishad concludes 
with the manthra which says: ‘I am food, I am food, the one who 
eatsil...’. 


The Aitharéya Upanishad forms part of the Aithareya 
Aranyaka of the Rig Vedha. The name is derived from the fact that 
it was the sage Aitharéya who made is widely known. A jiva 
(individual self) originating in the father, says the Upanishad, 
enters the womb of the mother. He is born in this world and goes 
through his life of meritorious and sinful actions. Then he is born 
again and again in diferent worlds. Only by knowing the Athman 
does he find release from the bondage of phenomenal existence. 


The sage called Vamadhéva knew about all his previous 
births when he was in his mother’s womb. He passed through all 
fortresses and, like an eagle soaring high in the skies, voyaged 
seeking liberation. In this context prajnana, direct perception of 
the Athman, is spoken of in high terms. It is not merely that one 
attains the Brahman through such jnana (prajnana) - the fact is 
such prajnana itself is the Brahman. And this is the mahavakya of 
the Rig Vedha: ‘Prajnanam Brahma . 


The Chandyogaand Brahadaranyaka Upanishads are the last 
two of the ten major Upanishads and is also the biggest. They are 
bigger than all the other eight of the ten put together. The first is 
part of the Chandogya Brahmana of the Sama Vedha. ‘ Chandogy@ 
means relating to ‘chandoga’, one who sings the Saman. The Tamil 
Thevaram refers to Paramēswarā as ‘Chandogan kan’. The 


Zoroastrian scripture called the Zend-Avesta could be traced back 
to ‘Chandoga-Avesta. ’ 


Just as there are passages in the Gita form the Katopanishad, 
passages from the Chandogya Upanishad as are Brahmasūthra. In 
these two Upanishads the teachings of a number of sages are put 
together. 
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The introductory Manthras of the Chandogya Upanishad 
refer to Omkara as ‘udgita’ and explains how one is to meditate on 
it. A number of vidya are mentioned like ‘Aksi’, ‘Akasa’, 
‘Madhu’, ‘Séndilya’, ‘Prana’, and ‘Panchagni’. These help in 
different ways in knowing the Ultimate Reality. ‘Dahara vidya’ is 
the culmination of all these: it means perceiving the Supreme Being 
manifested as the transcendent outward sky in the tiny space in 
our heart. A number of truths are expounded in this Upanishad in - 
the form of stories. 


From the story of Raikva we learn about the strange outward 
behaviour of one who has realised the Brahman. There is then the 
famous story of Sathyakama who does not know his géthra, but is 
accepted as a pupil by Gautama. The guru thinks that Satvakama 
must be a true Brahmin since he does not hide the truth that he 
does not know his gothra. Before the pupil is taught he is made to 
undergo many tests. The guru’s wife, out of concern for the pupil, 
speaks to her husband for him. When we read such stories we have 
before us a true picture of guruku/avasa in ancient times. 


In character Svétakétu was the opposite of Satyakama and 
was proud of his learning. His father Udddlaka Aruzi teaches him 
to be humble and in the end imparts to him the manthra, ‘Tat tvam 
asi’ (That thou art), the manthra which proclaims the non- 
difference between the individual self and the Braman. ‘Tat tvam 
asi’ is the mahavakya of the Sama Védha. 


Unlike Svetaketu, the sage Narada, who had mastered all 
branches of learning, was humble and full of regret that he had 
remained ignorant of the Athman. He finds enlightenment in the 
teachings of Sanatkumara which are included in the Chandogya 
Upanishad. In the Thaithiriya Upanishad Bhrugu is taught to go 
step by step to obtain higher knowledge [from the sheath of food to 
the sheath of bliss]. Here Sanatkumara teaches Narada to go from 
purity of form to purity of the inner organs (‘antah-kararfas’). That 
is the time when all ties will snap and bliss reached. 
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Another story illustrates how different students benefit 
differently from the same teaching according to the degree of 
maturity of each. Prajapati gives the same instruction to Indra, the 
king of the celestials, and to Virochana, the king of the asuras. This 
is what Prajapati teaches him: ‘He who sees with his eyes, he is the 
Self’. He subtly hints at the object that is behind the eye, 
knowledge, etc, and that is the basis of all these. Without 
understanding this, the two see themselves in a mirror and take the 
reflection to be the Self. You see only the body in the mirror and 
Virochana comes to the conclusion that, that is the Self. It is from 
this idea that atheism, materialism and the Lokayata system 
developed. Although Indra also took this kind of wrong view from 
his reflection, eventually [similar to the story in the Thaithiriya 
Upanishad of Bhrgu advancing from the sheath of food to the 
sheath of bliss] he goes in gradual stages from the gross body to the 
subtle body of sleep and later to the turiya or fourth state 
mentioned in the Mandakyopanishad -the thuriya is the Self. 


The Srahadaranyaka Upanishad comes last. ‘Brhad’ means 
‘great’. It is indeed a great Upanishad, Brahadaranyaka. Generally, 
an Upanishad comes towards the close of the Arartyaka of the 
Sakha concerned. While the /savasyopanishad occurs in the 
Samhitha of the Sukla-Yajur Vedha, the Brahadarartyaka 
Upanishad is in the Aranyaka of the same Védha: as a matter of fact 
the entire Aranyaka constitutes this Upanishad. There are two 
recensions of it: the Madhyandina Sakha and the Kanva Sākhā. 
Sankarahas chosen the latter for his commentary. 


This Upanishad consists of six chapters. The first two are the 
‘Madhukanda’, the next two are the ‘Muni-kanda’in the name of 
Yajnavalkya, and the last two are the ‘Khila-kanda’. Madhu may 

be understood as that which is full of the flavour of bliss. If we have 
the realisation that all this world is a personification of the 
Parabrahman it would be sweet like nectar to all creatures - and 
the creatures would be like honey to the world. The Athman then 
would be nectar for all. This idea is expressed in the Madhu-kand@. 
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It is in this Upanishad that the celebrated statement occurs 
that the Athman is ‘neither this, nor this’ (‘Nethi, neti’). The Self 
cannot be described in any way. ‘Na-ithi’ - that is ‘Nethi’. It is 
through this process of ‘Neéthi, neti’ that you give up everything - 
the cosmos, the body, the mind, everything - to realise the Self. 
After knowing the Athman in this manner you will develop the 
attitude that the phenomenal world and all its creatures are made 
up the same essence of bliss. 


The first kända contains the teachings received by the 
Brahmin Gargya from the Ksatriya Ajathasathru. This shows that 
kings like Ajathasathru and Janaka were knowers of the Brahman. 
We also learn that women too took part on an equal footing with 
the sages in the debates in royal assemblies on the nature of the 
Brahman. There was, for instance, Gargi in Janaka’s assembly of 
the learned. The Brahadararyaka Upanishad also tells us about 
Yajnavalkya’s two wives: of the two Kathyayani was like any 
housewife and the second, Maitreyi, was a Brahmavadini (one who 
inquires into the Brahman and speaks about it). The instruction 
given by Yajnavalkya to Maitreyi occurs both in the Madhukanda 
and the Muni-kanda. Here we have a beautiful combination of 
story-telling and philosophical disquisition. 


When Yajnavalkya wanted to renouce and take to sanyasam, 
he divides his wealth between his two wives. Kathyayant is 
contented and does not ask for anything more. Maitreyi, on the 
other hand, is not worried about her share. she tells her husband: 
‘You are leaving your home, aren't you, because you will find 
greater happiness in sanyasa than from all this wealth? What is that 
happiness? Won’t you speak about it?’ 


Yajnavalkya replies: ‘You have always been dear to me, 
Maitreyi. Now, by asking this question, you have endeared 
yourself to me more. ‘ He then proceeds to find out what is meant 
by the idea of someone being dear to someone else. His is indeed an 
inquiry into the concept of love and affection. He says: “A wife is 
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dear to her husband not for the sake of his wife but for the sake of 
his Self. So is a husband dear to his wife for the sake of her Self, 
The children too are dear to us not for their sake but for the sake of 
the Self. So is the case with our love of wealth. We have affection 
of a person or an entity because it pleases our Seif. It means that 
this Self itself is of the nature of affection, of love, of joy. It is to 
know this Self independently of everything else that we forsake al] 
those who are dear to us and take to sanyasa. When we know It, 
the Self or the Athman, we will realise that there is nothing other 
than It. Everything will become dear to us. To begin with, when we 
had affection for certain people or certain things, we had dislike 
for certain other people and certain other things. If we cease to be 
attached to those people or to those things that we loved and 
realise the Athman, then we will become aware that there is 
nothing other than the Athman. Then, again, we will dislike none 
and will love all without any distinction.’ 


Before renouncing the world, Yajnavalkya held disputations 
on the Ultimate Reality with Kahola, Uddalaka Arurti and Gargiin 
Janaka’s royal assembly. These debates, together with the 
teachings he imparted to Janaka, are included in Muni-kanda. The 
concept of Antaryamin (Inner Controller) belongs to 

Visishtadhvaita (qualified non-dualism). The basis for this is to be 


found in Yajnavalkya’s answer to a question put to him by 
Udddlaka Arun. 


According to non-dualism all this phenomenal world in 
Maya. The idea behind the concept of Antaryamin is that if the 
world is the body, the Paramathman dwells in it as its very life. 
Though Yajnavalkya accepts this concept on a certain level, at all 
other times his views are entirely in consonance with non-dualism. 
In his concluding words to Maitreyi, the supreme Advaitin that he 
is, Yajnavalkya remarks: ‘Even if you be little dualistic in you" 
outlook, it means that you look at something other than yourself, 
smell, taste, touch and hear something other than yourself. But 
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when you have realised the Self experientially, all these other 
things cease to exist. That which is the source of seeing, hearing, 
tasting, smelling, and so on - how can you see, hear, taste, smell 
That?’ Expounding non-dualism Yajnavalkya tells Janaka (4. 3. 
32), ‘Like water mingled with water all become one in the 
Paramathman. ‘‘He who is freed from all desire exists as the 
Brahman even when he is in the world (with his body) and when he 
dies is uniled with the Brahman. 


The two concluding chapters that form the Khila-kanda of 
the Upanishad bring together scattered ideas. (If a thing is broken 
or divided it is called ‘khila’. That which is whole and unbroken is 
‘akhila’. ) 

A story in the Khila-kanda illustrates how the same teaching 
is interpreted differently according to the degree of maturity of the 
aspirants. The dévas (the celestial race), humans and the demons 
(asuras) seek instruction from Prajapati (the Creator). Prajapati 
utters just one syllable, ‘Da’, as his teaching. The dévas who do not 
possess enough control over their senses take it to mean ‘damyata’ 
(‘control your senses’). Humans who are possessive understand 
the syllable as ‘datta’ (‘give’, ‘be charitable’). The asuras who are 
cruel by nature take the same as ‘dayadhvam’ (be compassionate). 


A manthra occurring in the concluding part of the 
Brahadaranyaka Upanishad seems to me not only extremely 
interesting but also comforting. What does it say? ‘Ifa man suffers 
from fever it must be taken that he is practising austerities (tapas). 
If he recognises illnesses and afflictions to be tapas, he passes on to 
a very high world’ (5. 11. 1). [Etadvai parémam tapo yadvyahi- 
tastapyate paramam haiva lokam jayati ya evam Vēdhā. . . | 


What is the meaning of this statement and what is interesting 
about it? And how is it comforting? 


By observing vows, by fasting, by living an austere life and 
by suffering physically, we will become less attached to the body, 
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and the sins accumulated in our past lives will diminish. Tapas is a 
way of expiating the sins of past lives. The offences committed 
with our body are wiped away by the very body when it undergoes 
suffering (that is by bodily tapas). 


That is why the Puranas speak of great men having 
performed austerilies. Ambika herself - she is the mother of the 
universe - performs tapas. Not heeding the word of her husband 
Parameéswara, she [as Sati] attends the sacrifice conducted by her 
father Daksha. Because of the humiliation she suffers there she 
immolates herself in the sacrificial fire and is reborn as the 
daughter of Himavan. As atonement for disobeying her husband’s 
command during her past life and for the purpose of being united 
with him again, she performs severe austerities. Kalidasa gives a 
beautiful and moving account of this. How bitterly cold it will be 
during the winter in the Himalaya? But in that season Parvathi (that 
is Ambika) performs austerities seated on icy rocks or standing on 
frozen lakes. In the summer, when the sun is shining harshly, she 
does tapas with fires burning all round her. Performing austerities 
with the fires on four sides and with the sun burning above is called 
‘panchagni-tapas’. 


Many great men have performed such severe austerities. 


How about ourselves? If they, the great men, were guilty of 
one or two lapses, we cannot even keep count of our sins. Bul we 
have neither the will nor the strength to perform a fraction of the 
austerities that they went through. How then are we going to wipe 
away our sins? 

It is when we are troubled by such thoughts that we find the 
foregoing Upanishadhic manthra comforting. Since ours is nota 
disciplined life we keep suffering from one ailment or another. The 
Upanishadhic manthra seems to be directed to us: ‘You must learn 
to think that the affliction you are suffering from is tapas. If you do 
so you will be freed from your sins and liberated.’ Though the 
message is not given in such plain terms, such is the meaning of the 
manthra. 


288 


We often speak of ‘jvara-tapa’ or ‘tapa-jvara’ (literally ‘hot 
fever’). ‘Tapa’ means ‘boiling’ or ‘cooking’. The root is ‘tap’ to 
burn. “Tapana’ is one of the names of the sun. Even if we do not 
perform the austerities mentioned in the Shastras , we must take it 
that the fever contracted by us is the tapas /swara has awarded us 
to become free from our sins. 


When we are down with malaria we keep shivering in spite of 
covering ourselves with blankets. Our attitude now must be to 
suffer the affliction in lieu of the tapas we ought to perform in the 
winter months remaining on snow. Do you feel that your body is 
being roasted when you are suffering from typhoid or pneumonia 
and a running temperature of 105° or 106°F? You must comfort 
yourself, believing that God has given you the fever as a substitute 
for the panchagni-tapas you are unable to perform. 


You will in due course learn to take such an attitude and 
develop the strength to suffer any illness. Instead of sending for the 
doctor or rushing to the medicine chest you may take it easy, 
telling yourself, ‘Let the illness take its course’. When we happen 
to fall ill as a means of reducing our burden of sin, is it right to seek 
a cure for it? Also we save on doctor’s fees, medicine, etc. The 
gain bigger than all the rest in that of learning to take the high 
attitude of treating suffering as not suffering. This is called 
‘titiksa’. 

All this is briefly indicated in the Upanishadhic manthra. 
When we keep lamenting that we are unable to expiate our sins - 
when we are unable to perform tapas - we may take comfort from 
the fact that when we suffer from a disease it is God’s way of 
making us perform austerities. 


In the last chapter of the Brahadaranyaka Upanishad we have 
strong proof of the fact that Vedantha is not opposed to the 
karmakanda. Here are mentioned the panchagni- vidya and the 
rites to be performed to beget virtuous children (supraja). 
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WHAT DO THE VEDHAS TEACH US ? 


e Vedhas speak of a variety of matters. So how are we to 
ilies: the view that their most important teaching is the 
concept of Self-realisation expounded in the Upanishads 
constituting the Vedantha? The mention a number of sacrifices 
like agnihotra, somayaga, sattra and ishti and other rituals in 
addition, Why should it not be maintained that it is these that form 
their chief purpose? 


What are the rites to be performed at a marriage? Or at a 
funeral? How best is a kingdom(or any country) governed? How 
must we conduct ourselves in an assembly? You will find answers 
to many such questions in the Védhas. Which of these then is the 
main objective of our scripture? 


The Védhdas tell you about the conduct of sacrifices, ways of 
worship, methods of meditation. How is the body inspired by the 
Self? What happens to it (the body) in the end? And how does the 
self imbue the body again? We find an answer to such questions in 
these sacred texts. Also we learn from methods to keep the body 
healthy, the rites to protect ourselves from enemy attacks. What 
then is the goal of the Vedhas? 


The Upanishads proclaim that all the Védhas together point 
to a single Truth (Ka/opanishad, 2. 15)What is that Truth? ‘The 
Vedhas speak in one voice of a Supreme Entity revealing itself as 
the meaning of Omkara. ‘ 


There was a judge called Sadasiva Ayyar. He had a brother, 
Paramasiva Ayyar, who lived in Mysore. ‘The Vedhas deal with 
geology, so wrote Paramasiva Ayyar . In those early times, people 
in India looked upon the sun and the moon with wonder, * some 
Westerners remark. ‘It was an age when science had not made 
much advance. People then regarded natural phenomena 
according to their different mental attitudes. Not all are capable of 


290 


turning their thoughts into song. But some have the talent for the 


same. The songs sung by people in the form of Manthräs constitute 
the Vedhas.’ 


Though the Upanishads declare that the Vedhds speak of the 
One reality, there is an impression that they speak of a variety of 
entities. There is a well-known stanza on the Ramayana: 


Vedhavedhyeé parë pumsi jathé Dasarathathmajé 
Vedah Prachethasadhdasithssaksad Ramayanatmana 


‘ Vedhavédhye' -one who is to be known by the Védhas. Who 
is he? ‘Pare pumsi’ =the Supreme Being. The Supreme being to be 
known by the Védhas descended to earth as Rämä. When he was 
born the son of Dasaratha, the Védhas took the form of Valmiki’s 
child Ramayana. According to this stanza, the goal of the Vedhasis 
the Supreme Being or Omkara, the One Truth. Just as the 
Katopanishad speaks of ‘sarve Védhah’, the lord says in the 
Gita: ‘Véedhaischa sarvair ahaméva védyah\l am indeed to be 
known by the Védhas) 


Considering all this, we realise that, although the Védhas 
deal with many matters, all of them together speak of one goal, the 
One reality. But the question arises why they concern themselves 
with different entities also when their purpose is only the One 
entity? 


It is through the various entities, through knowledge of a 
multiplicity of subjects, that we may know of this One Object. 
Yoga, meditation, austerities, sacrifices and other rites, 
ceremonies like marriage, state affairs, social life, poetry: what is 
the goal of all these? It is the One Reality. And that is the goal of 
the Véedhas also. All objects and all entities other than this true 
Object are subject to change. They are like stories remembered 
and later forgotten. (In our ignorance) we do not percieve the One 
object behind the manifoldness of the world. The Védhas take us to 
the One Reality through the multifarious objects that we do know. 
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To atlain this One reality we need to discipline our mind jp 
various ways. Performing sacrifices, practising austerities, doing 
the duties of one’s own dharma, building gopurams, digging ponds 
for the public, involving ourselves in social work, saniskaras like 
marriage, all these go to purify our consciousness and, finally to 
still the mind that is always agitated. (cittavrtli-nirodha). The 
purpose of different works is to help us in our efforts to attain the 
Brahman. 


‘Ved’ [from ‘vid’] means to know. The Upanishads proclaim: 
‘The Athman is that by knowing which all can be known.’ The goal 
of the Védhasis to shed light on this Athman. The rituals enjoined 
on us in their first part and the jnand expounded in the second have 
the same goal-knowing /swara, the Brahman or the Athman. The 
beginning of the beginning and the end of the end of our scripture 
have the same ultimate aim. During the ‘manthrapushpa’ 
ceremony at the time of welcoming a great man this manthra is 
chanted: ‘Yo Védha(a) dau svarah prokto Vedhdnté cha 
prathisthitah.’ These words are proof of the words mentioned 
above. The manthra means: ‘What is established in the beginning 
of the Védhdas as well as their end is the One Truth, the Reality of 
Iswara.’ The works associated with the beginning and the jnana 


associated with the end-there is no difference between the goals of 
the two. 


For the rituals that are divided in a thousand different ways 
and for the knowledge(jnana) that is but one, the subject is 
common. That is the Védhas have a common subject. The senses 
are incapable of perceiving the Self. They are aware only of 
outward objects and keep chasing them. This is mentioned in the 
Katopanishad (4.1).when one’s attention is diverted from the 
object in hand we say ‘parakku parppadu’ [in Tami] Our object is 
the Self. To be diverted from it and to look around-or look away-i 
to be ‘paramukha ~-it is the same as ‘parakku parppadu’. It is this 
idea that is expressed by the Katopanishad. But the mind does not 
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easily remain fixed on our goal. So it is only by performing 
outward functions that we will gain the wisdom and maturity to 
turn our look inward. We will develop such inner vision only by 
refusing to be dragged down by the mind and the senses, and for 
this we must perform Vedhic works. 


After learning about, or knowing all other matters by 
inquiring into them and by making an assessment of them, we are 
enabled to grasp that by knowing which we will know everything. 
That is the reason why the Védhas deal with so many branches of 
learning, so many types of worship, so many different works and 
so many arts and so many social duties. By applying the body in 
various rites we lose consciousness of that very body. By directing 
our thoughts to various branches of learning, by examining various 
philosophical systems and by worshipping various deities the mind 
and the intellect will in due course be dissolved. 


We are more conscious when we are engaged in evil actions 
than otherwise. By thinking about evil matters the mind becomes 
coarser. Instead, if we perform Védhic sacraments and worship 
and chant Vedhic Manthras for the well-being of the world, the 
desires of the body and the mind will wilt. Eventually, we will 
develop the maturity and the wisdom to gain inner vision. In this 
way we will obtain release here itself (‘ihaiva’) Release from what? 
From samsara, from the cycle of birth and death. When we realise 
that the body and the mind are not’we’ and when we become free 
from them-as mentioned in the Upanishads- we are liberated from 
worldly existence. 


The purpose of the Vedhas is achieving liberation in this 
world itself. And that is their glory. Other religions promise a man 
salvation after his departure for another world. But we cannot 
have any idea of that type of deliverance. Those who have attained 
will not return to this world to tell us about it. So we may have 
doubts about it or may not believe it at all. But the Védhas hold out 
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the ideals of liberation here itself if we renounce all desire and keep 
meditating on the Self. Moksha then will be within our grasp al 
once. There is no room for doubt in this. 


Other paths give temporary relief like quinine administered 
to a person suffering from malaria. If malarial fever is never to be 
contracted by the patient again the root cause of the disease must 
be found and eradicated. The Védhic religion goes deep into the 
root of life and cuts away that which separates it from the supreme 
being. The freedom realised in this manner is eternal and not 
‘temporary relief’(from the pains and sorrows of worldly 
existence). 


The karmakanda of the Vedhas deals with matters that give 
only such temporary relief. However, it must be realised that a 
man racked by difficulties cannot at once be placed in a position 
where he would remain all the time delighting in his Self. Through 
the ‘ Temporary relief’ gained from performing Védhic rites, his 
consciousness is freed from impurities and he becomes ‘qualified’ 
for everlasting peace. Sacrifices, vows, philanthropic work, and so 
on, do not take us to the final goal but they are necessarily to 
reduce ourselves physically, to cleanse our consciousness and 
make our mind one-pointed in our effort to reach our final goal. 


A variety of subjects are spoken in detail in the Védhas but 
all of them have the one purpose of leading us to the Vedhanthic 
enquiry into Truth and jnana. The concluding portion of a work, 
speech, article etc, is usually the most significant. If we want to 
find what so-and-so has said in a speech or in an article, we do not 
have to read all of it. We glance through the first para and, skipping 
through, come to the last. Here we get the message of the speech oF 
article. We are able to decide on the content of either by going 
through the first and concluding passages. The first and last parts 
alike of the Védhas speak of the Paramathman; so that can be said 
to be the ‘subject’ of the Vedhas. 
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The government enacts many laws. But, later in the course 
of their enforcement, doubts arise with regard to their intention. 
Then another law is enacted to settle its meaning:it is called the law 
of interpretation. In this way Mimamsa has come into being as the 
law of interpretation for the Vedhas which constitute the eternal 
law of the Lord. I will speak to you in detail about Mimamsa which 
is one of the fourteen branches of the Védhic lore. But one aspect 
of it I should like to mention here itself. 


According to Mimamsa Shastra, there are six ways in which 
to determine the meaning of the Védhic pronouncement or 
‘vakya’. They are listed in this verse: 


Upakrama-upasamharau abhyasah apirvatha phalam 
Arthavadha upapaththicha lingam thathparya-niriayé 


‘Upakrama’ and ‘upasamhdra’ together form the first 
method. The other five are ‘ebhyasa’, ‘aptirvatha’, ‘phala’, 
‘arthavadha’ and ‘upapaththi’. These six are employed to 
determine the meaning or intent not only of Védhic passages but 
of, say, an article or discourse. 


‘Upakrama’ means the initial part of work, treatise, and 
‘upasamhdra’ the conclusion. If the first and concluding parts of a 
work speak of the same idea, it is to be taken as its subject. 
‘Abhyasa’ is repeating the same thing, the same idea, again and 
again. If the same view or the idea is repeated in a work, it must be 
understood as its theme. ‘Apurvatha’ denotes an idea not 
mentioned before or mentioned for the first time. So a view or idea 
expressed afresh in the course of work or discourse is to be taken 
as the purpose or message intended. ‘Phala’ is fruit, benefit, 
reward or result. If, in the course of work or speech, it is said, “If 
you act in this manner you will gain such and such a fruit or 
benefit’, it means that the purpose of the work or speech is to 
persuade you to act in the manner suggested so that you may reap 
the fruit or ‘phala’ held out. 
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Suppose a number of points are dealt with in a work or 
discourse. Now, based on them, a story is told and, in the course of 
it, a particular matter receives special praise. This particular point 
must be regarded as the purpose of the work or speech in question, 
The method employed here is ‘arthavadha’. If a viewpoint is 
sought to be established with reasoning it must be treated as the 
subject of the work concerned. Here you have ‘ upapatti “. 


A gentleman told me his view of the Védhas based on his 
reading of the first and last hymns: ‘The chief point about the 
Vedhas is fire worship (Agni upasana ). In the upakrama there is 
‘Agnimile’ and in the upasamhara also there is a hymn to Agni. 
Both the beginning and the end being so, the purpose of the Véedhas 
(their ‘gist’) is fire worship’. Agni is the light of the Athman, the 
light of the jnana. The light of jnanais nothing but the spirit of the 
Self which is the knower, the known and the knowledge: this is the 
ultimate message of the Védhas. 


However, to understand the hymns in question in a literal 
sense and claim that the Védhas mean fire worship is not correct. 
The greatness of our scripture consists in the fact that it does not 
glorify one deity alone. The Vedhas proclaim that the Athman, the 
Self, must be worshipped, the Athman that denotes all the 
deities(Brahadaranyaka Upanishad), 4. 5. 6 : ‘Verily, O Maitréyi, 
it is the Self that should be perceived, that should be seen, heard 
and reflected upon. It is the Self that must be known. When the 
Self is known everything is known’. This truth that the 
Yajnavalkya teaches his wife Maitréyi is the goal of the Védhas. 


What is the implication of the word ‘goal’? Now we are here 
at a particular point. From this point, where we start, we have to 
go to another point which is final. Such a meaning is suggested by 
the word’ goal’. ‘Atah’ is what is pointed to at a distance(‘that’) as 
the goal. ‘Itah’ is where we are now(here), the starting point. From 
‘here’we have to go ‘there’ to reach the goal. 
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But as a matter of fact, is not ‘that’, the goal, here 
itself(this)? Yes, when we recognize that everything is the 
Brahman, we will realise that ‘that’ and ‘this’ are the Braman-in 
other words, ‘that’and ‘this’ are the same. What we now think to 
be ‘this’ becomes the true state denoted by ‘that’. 


Like ‘atah’ the Védhas refer to the Paramdadthman as 
‘TaT’ which means ‘that’. At the conclusion of any rite or work it is 
customary to say ‘Om Thath sath’. It means, ‘That is the Truth’. 


We add the suffix “thvam’ to some words: ‘Purushathvam’, 
‘mahatvam’ and so on. Here ‘tvam’ means the quality or nature of 
a thing. The quality of ‘mahat’ is ‘mahatvam’. The nature of 
‘Purusha’ being a ‘ Purusha’ is ‘ Purushathvam’. All right. What 
do we mean when we refer to the truth, the Ultimate Truth, as 
‘tattvam’? ‘Thathvam’ means’ being Thath’. When we speak of 
enquiry into tattva or instruction in tattva it means enquiring into 
the nature of the Brahman (or rather Brahman hood or what is 
meant by the Brahman. ) 


If the Védhas proclaim the Paramathman as ‘Tat’, that is a 
distant entity, how does it help us? Actually, it is not so. What is 
far away is also close by. The Védhas proclaim: ‘Dura diiré antike 
cha’ 


Once the parents of a girl arranged her marriage to a boy 
who happened to be a relative. But the girl said ‘I’ll marry the 
greatest man in the world.’ She was stubborn in her decision and 
the parents in their helpnessness said to her “Do what you like.’ 


The girl thought that the king was the greatest of men and 
that she would get married to him. One day, as the king was being 
taken in a palanquin, an ascetic passed by. The king got down and 
prostrated before the sanyasin and got into his palanquin again. 
Witnessing this scene the girl thought to herself: ‘I was wrong all 
these days in thinking that the king was the greatest of men. The 
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ascetic seems to be greater. I must marry him.’ She then followed 
the holy man. . 


The ascetic stopped on his way to worship an idol of 
Ganapati installed under a pipal tree. The girl saw it and came to 
the conclusion: ‘This Ganapati is superior to the sanyasin. I must 
marry him.’ She gave up her chase of the ascetic and sat by the idol 
of Ganapati. 


It was a lonely place and no devotee came up to worship the 
god. After some days a dog came and relieved itself on the idol. 
The girl now decided that the dog must be greater than Ganapati. 
She went chasing the dog and as it trotted along, with the girl 
keeping pace with it, a boy threw a stone at it and it wailed loudly 
in pain. A young man saw this and reprimanded the boy for his 
cruelty. The girl now told herself ‘I had thought that the boy was 
superior to the dog. But here comes a young man to take him to 
task. So he must be the greatest of thern all. ‘Eventually it turned 
out that the young man was none other than the groom that her 
parents had chosen for her. 


The girl in the story went in pursuit of one she thought was 
far away but in the end it turned out that what she had sought was 
indeed closeby. 


‘You look for God thinking him to be far from you. So long 
as you are ignorant (that is without jnana) he is indeed far from 
you. Even if you look for him all over the world you will not find 
him. He is in truth with you. ‘Thadhdhuri thadhvanthiké cha fn 
says the sruti (Farther than the farthest, nearer than the nearest). 


When we look afar at the horizon it seems to be the meeting 
point of the earth and the sky. Suppose there is a palm-tree there. 
We imagine that if we go upto the tree we will arrive at the point 
where the earth and the sky meet. But when we actually arrive at 
the spot where the tree stands we see that the horizon has receded 
further. The further we keep going the further the horizon too will 
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recede from us. ‘We are here under the palm tree but the horizon 
is still far away. We must also go further to overtake it. ‘Is it ever 
possible to overtake the horizon? When we are at a distance from 
the palm the horizon seems to be near it. But when we came to it 
the horizon seemed to have moved away further. So where is the 
horizon? Where you are that is, the horizon. You and the horizon 
are on the very same spot. What we call ‘That’ the lord who we 
think is far away, is by your side. No, he is in you. ‘That thou art, 
‘declare the Védhdas-He is you(or you are He). 


‘That you are’ or ‘That thou art’ (Thath Thvam asi) is a 
Védhic mahavakya. The ‘Thvam’ here does not mean the quality or 
essential nature of any entity or object. The word has two 
meanings: ‘essential nature’ (beingness) is one meaning; and ‘you’ 
or ‘thou’ is another. The Acharya has used ‘Thvam’ as a pun ina 
stanza in his Soundaryalahari. 


It is a combination of the two words ‘taat’ and ‘thvam’ that 
the word ‘taththvam’ has come into use. Any truth arrived at the 
conclusion of an inquiry is ‘tativa’-thus it denotes the One Truth 
that is the Paramathman. 


What we call ‘I’, what we think io be ‘i’, that indeed is 
Iswara; or such awareness is /Swara. If you do not possess the light 
within you to discern this truth you will not be able to even 
conceive of an entity called /swara, The consciousness of ‘I’ is 
what we believe to be the distant ‘That’. ‘That and you are the 
same, child’ is the Ultimate message of the Védhas. 


What we call ‘this’ (‘idham’) is not without a root or a 
source. Indeed there is no object called ‘this’ without a source. 
Without the seed there is no tree. The cosmos with its mountains, 
oceans, with its sky and earth, with its man and beast, and so on 
has its root. Anger, fear and love, the senses, power and energy 
have their root, Whatever we call ‘this ‘ has a root. Whatever we 
see, hear and smell, what we remember, what we feel to be hot or 


299 


cold, what we experience-all these are covered by the term 
‘dham’. Intellectual powers, scientific discoveries, the discoveries 
yet to come - all come under Idam and all of them have a root 
cause. There is nothing called ‘idam’ or ‘this’without a root, 
Everything has a root or a seed. So the cosmos also must have a 
root cause; so too all power, all energy contained in it. 


To realise this Truth examine a tamarind seed germinating, 
When you split the seed open. you will see a miniature tree in it. It 
has in it the potential to grow, to grow big. Such is the case with all 
seeds. 


The Manthras have ‘bijaksharas (seed letters or rather seed 
variables). Like a big tree (potentially)present in a tiny seed, these 
syllables contain immeasurable power. If the bijakshara is 
muttered a hundred thousand times, with your mind one-pointed, 
you will have its power within your grasp. 


Whatever power there is in the world, whatever intellectual 
brilliance whatever skills and talents, all must be present in God in 
a rudimentary form. The Védhdas proclaim, as if with the beat of 
drums: ’All this has not sprung without a root cause, The power 
that is in the root or seed is the same as the power that pervades the 
entire universe. Where is that seed or root? The Self that keeps 
seeing all from within, what we call ‘idam’ is the root. 


When you stand before a mirror you see your image in it. if 
you keep four mirrors in a row you will see a thousand images of 
yourself. There is one source for all these images. The one who 
sees these thousand images is the same as one who is their source: 
The one who is within the millions of creatures and sees all ‘this’ is 
the sward. That which sees is the root of all that is seen. That root 
is knowledge and it is the source of all the cosmos. Where do you 
find this knowledge? It is in you. The infinite, transcendent 


knowledge is present partly in you-the whole is present in you aS G 
part. 
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Here is a small bulb. There you have a bigger bulb. That light 
is blue, this is green. There are lamps of many sizes and shapes. 
But their power is the same-electricity, electricity which is 
everywhere. It keeps the fan whirling, keeps the lamps burning. 
The power is the same and it is infinite. When it passes through a 
wire it becomes finite. When lightning strikes in flashes, when 
water cascades, the power is manifested. In the same way you 
must make the supreme Truth within manifest itself in a flash. All 
Vedhic rites, all worship, all works, meditation of the mahavakyas, 
Vedantha-the purpose of all these is to make the truth unfold itself 
to you-in you-in a flash. 


Even the family and social life that are dealt with in the 
Védhas, the royal duties mentioned in them, or poetry, 
therapeutics or geology or any other Sasthras are steps leading 
towards the realisation of the Self. At first the union of ‘Thath’ and 
‘tvam’ (That and you) would be experienced for a few moments 
like a flash of lightning. The Kéndpanishad (4.4) refers to the state 
of knowing the Brahman experimentally as a flash of lightning 
happening in the twinkling of an eye. But with repeated practice, 
with intense concentration, you will be able to immerse yourself in 
such experience. It is like the electricity produced when a stream 
remains cascading. This is MoxXsha, liberation, when you are yet in 
this world, when you are still in possession of your body. 
And, when you give up the body, you will become eternal 
Truth yourself. This is called ‘vwidehamukthi’ (literally 
bodiless liberation). The difference between jrvanmukthi and 
videhamukthi is only with reference to an outside observer; for the 
Jnanin the two are identical. 


The goal of the Védhas is inward realisation of the Brahman 
here and now. We learn about happenings in the world from the 
newspapers. The news gathered by reporters stationed in different 
countries, at different centres, also through news agencies. It is 
recieved through letters, telegrams or teleprinter messages. There 
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are things that cannot be known by such means, things that are not 
comprehended by the ordinary human mind. should we not have a 
special newspaper to keep us informed about them? The Vedhas 
constitute such a paper. They tell us all about things that cannot be 
known to ordinary news-gatherers and also about things occurring 
in a place where there is neither telegraphy nor any teleprinter, It 
is through the medium of this newspaper that the sages who 
possess trans-sensual powers keep us informed about matters that 
are beyond this world and beyond the comprehension of the 
average man. 


There are, however, certain portions in the Védhas that are 
to be discarded. ‘To be discarded’ is not to be taken to mean to be 
rejected outright as wrong. There cannot be anything wrong about 
any part of the Védhas. Even to think so is sacrilegious. There are 
matters in these texts that are preliminary to an important subject 
or that lend support to it. According to the arrangement made by 
our forefathers the important part is to be retained and the other 
preliminary or supporting portion is to be excluded. Certain things 
are necessary at a certain stage of our development. But these are 
to be excluded as we go step by step to a higher stage. 


There are then passages that are of utmost importance and 
have the force of law. These are to be accepted in full, Things that 
are to be discarded belong to the category of ‘arthavadha’ and 
‘anuvadha’. 

The Vedhdas contain stories told to impress on us the 
importance of a concept, stories that raise ideas to a higher level. 
The injunctions with which these stories are associated mus! be 
accepted in full but the stories themselves may be discarded as 
‘arthavadha’ , that is they need not be brought into observance. 


What is ‘anuvadha’? Before speaking about a new rule or ê 
new concept, the Védhas tell us about things that we already 
know. They go on repeating this without coming to the new rule 07 
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concept, that is things known to us in practical life and not having 
the authority of Vedhic pronouncements. This is ‘anavadha’. 


Antivadha and arthavadha are not of importance and are not 
meant to convey the ultimate purpose or message of the Védhas. 
What we do not know otherwise through any other authority and 
what the Védhas speak of is ‘vidhi’. And that is the chief ‘vada’, the 
true tattva, the true intent of the Vedhas. 


To explain further. What is mentioned in the Védhas but can 
be known by other (mundane) means is not incontrovertible 
Védhic authority. The purpose of the Védhas is to make known 
what is not known. They speak about things we know and do not 
know, but their chief purpose is the latter- what they state about 
what we do not know. It is out of compassion that they speak 
about what is known to us as a prelude to telling us what we do not 
know. But if telling us they deal with things that we do not know? 
If the Védhas deal at length with the things that we are ignorant 
about, would it not be ridiculous to discard them and retain only 
what we know already? Indeed such an act would be sacrilegious. 
The question, however, arises: why should things known to us 
have been dealt with at length? 


The Vedhas could have been silent about them. Well, what is 
that we know, what is that we do not know? 


There are two views about all mundane objects, worldly 
phenomena. Do all the objects that we perceive constitute one 
entity or are they all disparate? Opinion is divided on this. Based 
on our physical perceptions we regard all objects to be separate 
from one another. It is only on such a basis that our functions are 
carried out properly in the workday world. Water is one thing and 
oil is another. To light a lamp we need oil [to feed the wick]. We 
cannot use water for the same. But if the lamp flares up and objects 
near by catch fire we will have to put it out with water. With oil the 
fire will only spread. We have thus to note how one object is 
different from another and to learn how best each is to be used. 
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To view each object as being distinct from another is part of 
‘Dvaita’, dualism. Many of the rituals in the Védhas, many of the 
ways of worship found in them, are based on the dualistic view. As 
Adhvaithins (followers of the non-dualistic doctrine) we need not 
raise any objections on this score. We must, however, find out 
whether or not the Védhas go beyond dualism. If they do not, we 
have to conclude that their message is Dvaita. But what is the truth 
actually found expressed in them? 


The non-dualist truth is proclaimed in a number of hymns 
and in most of the Upanishads, but this is not in keeping with our 
outward experience. The ultimate Védhic view is that all objects 
are indeed not separate from one another but are the outward 
manifestation of the same Self. 


Our religious and philosophical works have two parts - 
purvapakSa and siddhanta. In the purvapaksa or initial section ofa 
work, the point of view to be refuted [the view opposed to that of 
the author of the work] is dealt with. If we read only this part we 
are likely to form an impression opposite to what the work intends 
to convey. To refute an opinion other than one’s own, one has 
naturally to state it. This is the purpose of the parvapaksa. In the 
siddhanta section there is refutation of the systems opposed to 
one’s own before the latter is sought to be established. Scholars 
abroad are full of praise for the fact that in our darsanas OF 
philosophical works the views of systems opposed to those 
expressed in the darsanas are not concealed or ignored but that 
their criticisms and objections are sought to be answered. 


From what is said before, does it mean that non-dualism is 
incorporated in the purvapaksa of the Védhas so as to be refuted in 
the latter part? No, it is not so. The /nanakanda in which the 
Upanishads lay emphasise on non-dualism is the concluding patt of 
the Vedhas. The karmakanda which speaks of dualism precedes se 
So if the Védhas first speak about the dualism that we know and 
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later about the non-dualism that we do not know, it means that the 
non-dualistic teaching is the supreme purpose of the Vedhas. 


I will tell you why the dualism in the pūrvapaksa in the 
Vedhas is not rebutted. The works and worship performed with a 
dualistic outlook are not a hindrance for us to advance on the path 
of non-dualistic experience. On the contrary, they are a means to 
make precisely such progress. So the works and worship are not to 
be taken as constituting a point of view opposed to the main 
message of the Védhdas and to be refuted in the second part. First 
the flower, then the fruit. Similarly, we have to advance to non- 
dualism from dualism. The flower is not opposed to the fruit, is it? 
Do we despise the flower because the fruit represents its highest 
{natural development]? 


From the non-dualistic standpoint there is no need to 
counter other systems, viewed on their own proper levels. It is 
only when these levels are exceeded that the need arises to counter 
them. That is how our Acharya and other exponents of non- 
dualism countenanced other systems. 


By the grace of /swara scientific advancement so far has 
done no injury to things Athmic and indeed modern science takes 
us increasingly close to Adhvaitha whose truth hitherto could not 
be known by anything other than the Védhas. In the early 
centuries of science it was thought that all objects in the world 
were different entities, separate from one another. Then scientists 
came to the conclusion that the basis of all matter was constituted 
by the different elements, that all the countless objects in the 
world resulted from these elements combining together in various 
ways. Subsequently when atomic science developed it was realised 
that all the elements had the same source, the same energy. 


Those who meditate on the Self and know the truth realise 
that this power, this Athman, is made up of knowledge, awareness. 
And it is knowledge (jnana) that enfolds not only inert objects but 
also the individual self to form the non-dualistic whole. 


Whether it is one energy or one caitanya, the One Object 
that both vijnanins (scientists) and jnanins (knowers) speak of js 
not visible to us. We see only its countless disguises as different 
objects, that is we see the One Object dualistically [or 
pluralistically]. You need not seek the support of the Védhas for 
this, for what is obvious. Why do you need the testimony of the 
Vedhas for what our eyes and intellect recognize? If they speak of 
a truth that we are not aware of but which we can realise from 
what we know, and if this truth is proclaimed to be their final 
conclusion, we must accept it as their ultimate message. This 
message is the doctrine, the truth, that the individual self is 
inseparably (non-dualistically) dissolved in the Paramathman to 
become the Paramathman. 
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ESSENCE OF THE 
UPANISHADHIC TEACHING 


WwW is the essence of the Upanishadhic teaching? How do we 
realise the ideal state mentioned in the Upanishads [the 
oneing of the individual self and the Overself]? 


The phenomenal universe, in the view of modern science, is 
embraced by the concepts of time and space [It exists in the time- 
space frame]. The Upanishads declare that only by being freed 
from time and space factors can we grasp the ultimate truth that is 
at the source of the cosmos. I told you about the horizon - where 
we are right there the horizon is. A recognition of this truth takes 
us beyond space. In this way we must also try to transcend time. 


Is it possible? 


To give us the confidence that it is, an example could be cited 
from everyday life. To spend the time we lap up newspaper reports 
of the fight going on in a distant country like, say, the Congo [now 
called Zaire]. If a dispute or trouble erupts nearer home, in a 
country like Pakistan (or at home in Kashmir), we forget the Congo 
and turn to Pakistan or Kashmir. The newspapers themselves push 
reports of the Congo trouble to some corner and highlight 
developments in Pakistan or Kashmir. But when a quarrel breaks 
out even nearer, say, a quarrel over Tiruttani between the Tamils 
and the Telugus, Pakistan and Kashmir are forgotten and the 
boundary quarrel claims all our interest, Now, when we come to 
know ofa street brawl in our neighbourhood, we throw aside the 
newspaper to go out and see for ourselves what the trouble is all 
about. Again, when we are watching the street fight, a friend or 
relative comes and tells us that a war is going on in our own home 
between the wife and the mother. What do we do then? We forget 
the street brawl and rush home at once. 
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On an international level the Congo dispute is perhaps of 
great importance. But we pass from that to quarrels of decreasing 
importance. Our interest in each, however is in inverse proportion 
to its real importance. Why? The Congo is far away in space. We 
are more concerned about what happens nearer us than about 
distant occurrences. It is all like coming to the horizon, the spot 
where we are. 


Now let us turn our gaze inward. If we become aware of the 
battle going on within us, the battle fought by the senses, all other 
quarrels will become distant affairs like the Congo dispute. Let us 
try to resolve this inner conflict and try to remain tranquil. In this 
tranquility all will be banished including place, space, and so on. 
When we are asleep we are not aware of either knowledge or 
space, but the jnana (in the state of enlightenment of the inner 
truth) we will experience knowledge without any consciousness of 
space. 


The time factor is similar. How inconsolably we wept when 
our father died ten years ago. How is it that we do not feel the same 
intensity of grief when we think of his death today? On the day a 
dear one passes we weep so much, but not so much on the 
following day. Why is it so? Last year we earned a promotion, Or 
won a prize in a lottery. We jumped for joy then, did’nt we? Why 
is it that we don’t feel the same thrill of joy when we think about it 
today? 


Just as nearness in space is a factor in determining how We 
are affected by an event, so too is nearness in time. Even when wè 
are turned outward and remain conscious of time and space, they 
lose their impact without any special effort on our part. So the 
confidence arises that we can be totally freed from these tw0 
factors of time and space if we turn inward. When we are asleep We 
are oblivious of time and space without any effort on our part. But 
we do not then have the awareness of being free from them. We 
must go to the state spoken of by Thāyumānavar, the state m 
which we sleep without sleeping and are full of jnana and ate 
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immersed in the bliss of freedom from time and space. Then 
nothing will affect us, not even a quarrel right in our presence, in 
our home. Even when we receive a stab wound we will not be 
affected by it - it would be like a happening in a remote land like 
Congo. When someone very dear to us dies in our presence -~ 
husband, wife or child - it would be an occurrence remote in time, 
like our father’s passing ten years ago. 


Let us, for the time-being, forget arguments about non- 
dualism and dualism. Let us think about our real need. What is it? 


Peace. Tranquility. 


We are affected by good and bad things alike. We cry, we 
laugh. Both sorrow and joy have their impact on us. Even excessive 
laughter causes pain in the stomach, enervates us. When we are 
tickled we react angrily. ‘Stop it!’ we cry. Even when we dance for 
joy we are fatigued. We like to remain calm without being affected 
by anything, without giving way to any type of emotion. Such is 
our need. Not dualism or non-dualism. 


Let us consider what we must do for this goal. One point will 
become clear if we think about how the impact produced by a 
happening or an emotion is wiped away. ‘When news about the 
Congo war broke how we became engrossed in newspaper reports 
of the dispute. How did we lose interest in it later? Why does it not 
have any impact on us now? ‘ If we think on these lines we will 
realise that the impact of any event - or whatever - is progressively 
reduced as it is pushed further in space. If we also consider why we 
are not as much affected now by our father’s death as we were ten 
years ago when he died, we will realise that with receding time we 
are less and less affected by past events. So if we are to remain 
detached we must learn to think that what happens close by is 
happening in a remote place like the Congo. 


Similarly, we must also learn to think that all the happy and 
unhappy incidents of the moment occurred ten years ago. We must 
assiduously train ourselves to take such an attitude. No joy or 
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sorrow is everlasting. They are all relative [that is they do not have 
their own integral or independent force but rely on other factors}, 
So without being part of anything or else dependent on anything, 
we must remain in the absolute state of being ourselves, Then 
alone will be free from all influences and experience eternal peace, 
This is how Einstein’s Theory of Relativity is applied to the science 
of the Self (Athmavidya). 


The essence of Upanishadhic message is the burning desire to 
be free from time and space. It would be in proportion to the 
extent to which we burn within in our endeavour to be free from 
the spatio-temporal factor that we will be rewarded with the grace 
of /swara and be led towards the fulfilment of the great ideal. 


There is no need to go to the mountains or to the forest for 
instruction. Space and time teach us how to remain unaffected by 
events. All that we need to do is to pray to the Lord and make an 
effort to develop the will and capacity to put happenings of the 
moment back in time and distant in space. 


The first of the ten [major] Upanishads. /savasya, says: ‘Itis 
in motion and yet it is still. It is afar and yet near. It is indeed 
within. .... ’. This statement refers to space and time and creates 
the urge in us to be freed from both. The next manthra asks us to 
see time and space and all creatures in our Self itself. Then there 
will be no cause for hatred, delusion or sorrow, that is nothing will 
affect us. Another manthra of the same Upanishad declares that 
the Self is all - pervading, going beyond space, and distributing 
things through the endless years according to their natures. 


On the whole, the Upanishads speak of the same basic truth 
of space and time that modern science teaches. But there is this 
difference. For science this truth is a mere postulate. For the 
Upanishads it is a truth to be realised within as an experience. 


This is a conclusion of the Upanishads which themselves a" 
the concluding part of the Vedhas. 
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VEDHIC DHARMA AND 
TAMIL NADU 


e first volume of Deivathin Kural includes the text of a brief 
discourse by the Paramaguru on Védhic dharma and Tamil 
Nadu. The second volume contains a lengthier discourse on the 
same subject. The two lectures appear in a combined and abridged 
form in this translation. The subject dealt with is of paramount 
importance to any student of religion and history. The Paramaguru 
was a great unifying force and was of the firm view that the people 
of India belong to one family. Here, with his profound knowledge 
of history and mastery of languages, he established that the Vedhas 
were at no time alien to the Tamil land or to the South, that the 
Vedhic dharma was an integral part of Tamil life from time 
immemorial and that it was not an import from the North as 
claimed by some historians and misguided politicians). 


I believe that the Vedhds are essential for the good of 
mankind as well as for the Athmic well-being of all. At present this 
great wealth, this capital asset the Vedhds), is going to waste. [am 
anxious that this deplorable state must change and that the Vedhic 
dharma must grow again like a spreading tree. That is why I am 
drawing up schemes to preserve the Vedhic tradition - to keep 
alive the Vedhas - with the offer of stipends to students. However, 
preserving the Vedhic dharma is not the responsibility of one 
monastic institution alone or of a few establishments. Everybody 
must feel that he has a part in it; everybody must work for it as a 
matter of duty, and not out of compulsion but out of the conviction 
that the Vedhic dharma must be sustained in this Védhabhumi 
(land of the Vedhas). I am addressing these words specially to the 
people of Tamil Nadu. 


The Tamil soil has nurtured the Védhic tree with its 
numerous aerial roots. ‘ Tamil Nadu where the air was filled with 
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the chanting of the Vedhas, so sings Subrahmanya Bharathi ang 
there is no exaggeration in the statement. 


From the Sangam period, Védhic sacrifices have been 
extolled all over the Tamil country. The Pandyan kings who 
fostered the Sangam earned many a title by performing Vëdhic 
sacrifices. Their capital Madurai had two distinctions. There they 
used elephants instead of bullocks to thresh grain - proof of the 
plentiful yield in their kingdom. The second distinction of Madurai 
may be referred to as ‘Athmic prosperity’. Citizens of the Pandyan 
capital said with pride. In our city dawn breaks with the sound of 
Vedhic chanting. In the Chera capital Vazījí and the Chola capital 
Kozhi (Uraiyir), people wake to the crowing of cocks. We in the 
Pandyan capital have reason to be proud about how we rise in the 
morning. We wake to the sound of Védhic chanting every dawn.’ 
This is mentioned in the Samgam work entitled the Paripadal. 


There is an edict of Karikala Chola in the form of a stone 
inscription in Sanskrit. It includes these lines. 

Patrakalita Vedanndm sastramarganusarinam 

Tadetu arikalasya Karikalasya sasanam 

Karikala describes himself here as ‘Karikala the arikala’. 
‘Ari’ means foe. The Chola is thus the Kala Yama or death) of his 
foes. But who are the enemies of Karikala himself? Those who do 
not adhere to the path of the Vedhas and Sasthras. People who 
follow the Vedhic and Sasthric way must be protected and those 
who do not must be punished. This is the purport of the edict. 


Here is proof that the rulers of Tamil Nadu, famed in history, 
whole heartedly fostered the Védhic religion. A Pandyan king 
belonging to the Samgam period is called ‘pal yagasalal 
mudukudumipperuvazhuti’ ‘Vazhuti’ means a Pandyan monarch. 
In the stone inscriptions of later times also we see that the rulers of 
the Tamil region donated tax-free (iraiyili) lands to Vedhic 
scholars. There are a number of villagers called ‘Chaturvedi- 
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mangalam’ here, places made over as gifls to Brahmins to promote 
the Vedhic dharma. 


There are usually no equivalents in our regional languages to 
denote anything new or foreign introduced into our country. For 
instance, there are no words of our own for the radio, telephone, 
bus, and so on. Now we keep coining Tamil equivalents for such 
words, equivalents that are neither easily understood nor well 
adapted for popular usage. 


Some people believe that the Vedhas, yagas (sacrifices), etc., 
do not belong to the original civilization of Tami/ Nadu and that 
they were introduced from outside. If this belief were true there 
could be no authentic Tamil words for the ‘Vedhas’, ‘yagas’, etc. 
But the fact is that even in very ancient Tamil works the Vedhas 
and the Vedhic sacrifices are extolled and they are referred to as 
‘Marai’ and ‘Vé/vi’ respectively. In the same way, there are Tamil 
words for ‘yajanam’ (performing a sacrifice) and ‘yajnam’ 
(sacrifice) - ‘vettal’ and ‘ Velv7’. The sacrificial altar, cayana ’, is 
called þarappu ’. 


There cannot be such independent words in any language to 
describe what belongs to an alien culture or civilization. We (in the 
South) call the Bible the Kristuva Vedhā (Christian Vedha} but the 
term does not independently belong to Tamil like Vé/v/ or Marai. 
The Bible is still Bible in our country. That apart, in calling it 
‘Vedha’ we are not using a separate independent word but 
applying a term already existing for a religious work. The Vedhic 
sacrifice is called Vée/v7in Tamil but there is no rite called Vé/v7 that 
is unique to Tamil Nadu. In the same way, there was nothing called 
Marai unique to that region and later applied to the Vedhas. 


Words like Marai, Vélvi, etc., are extremely meaningful as 
will be conceded by both Sanskrit and Tamil scholars. Ve/vi is 
from Vettal ’. The Vedhas are the root of all dharmas. The root is 
hidden in the earth, not seen outside. Similarly, the Vedhas are not 
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exposed to all but concealed among a few who sustain them, living 
a life of severe moral and religious discipline. The word Marai 
implies so much. Were Tamil Nadu not steeped in the Vedhic ethos 
with its sacrifices, it could not have given rise to such beautiful 
words (Marai, Vé/v/etc) in its own language to reflect that ethos or 
culture. 


To further illustrate the profound significance of the word 
Marai. There are passages of esoteric significance in the Vedhas 
that are described as ‘rahasyam’ in these scriptures themselves. In 
the Upanishads such passages are called ‘Upanishad’. The Vedhäs 
and the Upanishads themselves refer only to a few passages that 
Brahmins have to keep concealed. Tamil has gone one step further 
by describing the entire Védhic corpus as concealed (Marai): that is 
the meaning of the word Marai, that which is to be kept secret. 


The Vedhas contain this instruction to those entitled to chant 
them: ‘Keep such and such passages secret.’ If, according to the 
Vedhas, some passages must be kept secret among #rahmins 
themselves, the Tamil tradition goes further by taking into account 
all varnas and proclaiming that those who are entitled to learn the 
Vedhas must keep these scriptures concealed from all others who 
are not entitled to learn them. The secrecy thus is not confined to 
some passages alone but to the entire Vedhas. We must infer from 
the use of the word Marai that the Tamil tradition is against 
“‘democratising’ the Védhas. 


From another angle also the word Marai is apt. The benefits 
derived from the Vēdhās are not immediately apparent. The 
Athmic fruits yielded by them remain hidden now and are revealed 
later. So it is usually said that the rewards of practicing the Vedhic 
dharma are ‘adrsta’ (that is ‘adrsta phala’ or ‘unseen fruits’). The 
Tamil for adrsta, unseen or concealed, is marai, is that not so? The 
Vedhas are the root of our religion, the root of devotion, temples: 
meditation, jnana and so on. If temples, devotion, worship, etc., 
are the trunk, branches, flowers and fruit, the visible outwat d 
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parts of the tree, the Vedhas are its root. The root is hidden in the 
earth but from it has sprung the trunk and the branches. In this 
sense also Marai is a happy equivalent for the Vedhas. 


The Vedhds are also called ‘Ottu’ in Tamil. The word is 
beautiful as well as meaningful and signifies that which is chanted 
and taught in the oral tradition. It occurs in the Thirukkural. There 
is a place called Tiruvottur in North Arcot district Tamil Nadu and 
it figures in the story of Jnanasambandhar. Tiruvottur - Tiru-otttu- 
ur - is the place where the Vedhas worshipped Paraméswara. In 
Sanskrit it is called Vedapuri. Another Tamil name for the Vedhas 
is ‘raram’. 

I have, in the course of my talks, told you about popular 
Tamil usages like ‘Vedha Vakko?’ referring to a dharmdasala as a 
chattiram. Using words like ‘yajaman’ (employer) and 

‘sangopangam ’ (through, covering all parts including ‘anga’ and 
‘upanga `. All these terms and usages are evidence of how deep- 
rooted the Vedhic dharmais in Tamil Nadu. 


(The Paramaguru explains once again why the Védhas are 
known as ‘ Sruthiand how they came to be called ‘ezhutata kilavi’ 
(unwritten old text)) Since Sruthi means what is heard, the 
inference is that the Vedhas must not be written down, But the 
Tamil term ezhutata kilavi shows explicitly that the Védhas must 
not be written down. In the Tamil land every care was taken to 
ensure that our scripture was preserved according to the 
prescribed rules. 


Any religious rite is called chadangu (sadangu/ in Tamil - it 
has reference to the Shadanga of the Vedhds. Here again there is 
proof that from the dim past Tarni] Nadu has adhered to the Védhic 
dharma. 

In my opinion, the Thirukkural, which is called the Tamil 
Marai, is wholly Vedhic in character. In the Védhic religion, the 
first place is given to the fathers (pithrus), then only to the 
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sacrificial offering made to the gods. The deities are to be 
worshipped only after offering libations to the fathers and 
performing sraddhas, Thiruvalluvar has followed this order of rites 
in this Thirukkural. 


Thenpulaththar, deivam, virundu, okkal, than enrāīgu 
aimbulaththar ombal thalai. 


The fathers, deities, guests, neighbours, oneself; all these 
five categories are to be nourished, says Vhiruvalluvar. He 
mentions God or the deities after mentioning the thenpulaththar, 
the manes. Incidentally, he uses the term thenpulaththar 
following the Vedhic belief that the fathers reside in the abode of 
Yama which is the south. 


The share of the offerings we make to each of the five 
categories mentioned above is decided by ourselves. Apart from 
this, by royal command (or according to the state order) one-sixth 
of the yield of the land owned by us is to be paid as tax. The rest of 
the yield is to be divided into five parts as mentioned above. One 
part goes as food to those taking part in the ceremony intended for 
the fathers. The second goes to the temple (that is to be deities). 
The third is used to feed guests; and the fourth given to one’s 
needy relatives. The remaining fifth is the share of one’s family. 
There is no greater socialism than the dharma taught by the Vedhas 
and by Thiruvalluvar. The principle on which the Vedhicreligionis 
founded is that a man must not live for himself alone but serve all 
manking. Thiruvalluvar proclaims the same idea. Kura, that is the 
Tamil Marai or Tamil Vedha, and other Tamil works on law and 
ethics are products of the Vedhic tradition. 


There are many passages in the Thirukkura/ that reflect 
Thiruvalluvar’s high regard for the Vedhic dharma. In the line 
quoted above /Thenpulaththar, deivam, etc.,) he refers to the 
Vedhic parcha - mahayajiias. 


That cows and Brahmins will suffer if the royal (or state) 
policy goes wrong is an important Vedhic concept. Why are cows 
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and Brahmins specially mentioned? It is the cow that provides 
sacrificial materials like milk, ghee and cowdung. As for Brahmins 
it is they that are entitled to perform sacrifices. Thiruvalluvar 
refers to them and observes that, if the ruler is guilty of lapses or in 
other words is guilty of following a wrong policy, the nation stands 
to lose the benefits to be derived from cows and Brahmins. 


Brahmins are called ‘sat-karma-niratas’ in Sanskrit, 
meaning those intently engaged in six ‘occupations’ or works. 
Thiruvalluvar translates the term into Tamil%X_ literallyl 
‘arutozhilor’ is his word. What are these six karmäs or tozhils? 
Adhyayana-adhy 4pana (chanting the Vedhas and teaching pupils 
to chant the same); yajanam - yajanam (performing sacrifices on 
one s own and performing them for others); danam-pragrahanam 
(giving dakshinas to priests during sacrifices and receiving the 
same from others for giving them instruction in the Vedhas and the 
Védhic dharma). It is the dakshina thus received that enables a 
Brahmin to conduct sacrifices and pay dakshind himself to the 
priests. These six ‘occupations’ are mentioned in the Manusmrti. 
Another dharmasasthra, the Parasarasmurthi, lists six other duties 
as part of a Brahmin’s daily routine. 


Sandhya snanam japð homam dhévathanam cha pujanam 
Athithyam vaisvadevam cha sathkarmani dhini dhini 


Sandhyavandanam must be performed after bathing. A 
Brahmin must never be afraid of taking a dip in cold water. He has 
to bathe so often, twice or thrice a day, at dawn, midday and dusk 
(pratah-snana, madhyahnika-snana and  savantkala-snana). 
Sandhyavandana must be performed after the bath in the morning 
and evening respectively and madhyahnika after the midday bath. 
Though the verse says ‘sandhya snanam’ you should not construe 
it perversely to mean bath after performing sandhyavandana. 


(Nowadays people tend to be argumentative about 
everything and speak irreverently about matters that deserve the 
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highest respect. In one of his last teachings, the Sopana-Panchaka, 
the Acharya specifically condemns peevish ar, gumentativenegs į in 
religious matters. He accepts sound reasoning in Véedhantic 
discussions and has spoken only against ‘dhustharka’ or wayward 
or peevish arguments. It is not wrong to conduct any inquiry into 
the Védhas to the extent permitted by human reasoning. What js 
wrong is the refusal to recognize the limits to human 
understanding.) 


Sandhyavandana is the most important rite for the Brahmin, 
That is why it has been mentioned before bath. Of the six duties 
according to Parasara, the first is constituted by sandhyavandana 
and bathing. The second is japa, the muttering of great Manthras, 
especially those pertaining to one ’s family deity (or one’s chosen 
deity). The third is Adma, offering oblations in the sacred fire, in 
other words, yajria. The fourth is déva-pujana, worshipping the 
Lord with flowers, incense, light, food articles, etc. The fifth is 
atithya, honouring and feeding guests, and the sixth vaisvadeva, 
offering balis to outcastes, animals, birds, etc. 


Such a great man as Valluvar describes people who are 
charged with six duties as ‘arutozhilor’. He states that in a country 
that has gone to rot the Brahmins will not chant the Vedhds, that 
indeed, they will even forget the scripture. We learn from this the 
ideal nation or kingdom according to Val/uvaris one in which the 
Brahmins keep intoning the Vedhas. 


Subrahmanya is called the god of Tamils. He has 
six faces and, while describing them, the Sangam work 
Thirumurugatrupadai mentions that one of the faces is meant 
to protect sacrifices performed by Brahmins., to ensure that the 
Brahmins adhere to the rules laid down in the Vedhas for thei! 
conduct. 


The five great Tamil epic poems consist of Jaina and 
Buddhist works and they have passages extolling the vedhi¢ 
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dharma. Of them ‘Silappadhikaram has many references to 
varnasarma. Védhic chanting by Brahminsis specially mentioned. 
There is considerable evidence to show that Kovalan, the hero of 
Silappadikaram, was a Vaisya who performed many Vedhic rites. 


If the Manthras are the life-breaths of Vedhas, the life- 
breath of the Manthras themselves is the purity or clarity of their 
sound, their proper intonation. I have spoken about how by 
altering the sound or tone of the Manthras the vibration in space as 
well in our nddiss will change and how the fruit yielded by the 
chanting will not be what is desired. The Siksa sasthra deals in a 
scientific manner with how the sound of syllables originating in 
different parts of the body are revealed. 


The sound we hear with our ears is called ‘vaikhari’ and its 
source is within us and called ‘para’. Vaikhari originates in the lips 
and para is the sound present in the mu/adhara below the navel. 
Before it is revealed as vaikhari through the mouth it goes thorough 
two stages, ‘pasyanthi’ and madyama’. It is only when we go 
higher and higher on the path of yogic perfection that we shall be 
able to hear the sounds pasyanthi, madhyamdaand para. The seers 
who are masters of yoga are capable of hearing the para sounds. 
There are certain para sounds originating in the mūlüdhküra which 
on being transformed into vaikhari, can be heard by men. Such 
sounds please the deities, create good to the world and bring 
Athmic uplift. It is such para sounds that the seers have grasped 
from the transcendent space and given us as the Védha manthras. 
That the Tamil work Thol/kappiam, mentions these truths and has a 
clear understanding of them came to light recently. 


It had been known for some time that the words para and 
pashyanti occur in the old Tamil works as parai and paishanthi. 
But it came to our knowledge only recently that the very first 
Tamil work (extant), the Tholkappiyam, mentions profound 
matters like, for instance, the fact that the sounds of the 
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muladhara are created by the upward passage of udhana, One of 
the five vital breaths. Apart from containing references to 
manthrayoga, this ancient Tamil work also reveals a knowledge of 
Védhic intonation. 


Recently, there was a controversy as to why the Manthrag 
recited in temples must be in Sanskrit and not Tamil. Tamil 
scholars themselves gave the reasons: ‘It is totally wrong to raise 
questions about the language in which Manthras are couched. The 
language and the meaning are of secondary importance. The 
special quality, or the special significance of Manthras, is their 
sound and the fruits they yield. Tol/kappiyar has himself stated 
that the Vedha Manthréas have a special quality and power arising 
from their sound.’ 


While on the subject, I must speak about another matter. 
Many of you might find what I am going to say to be strange. You 
must be thinking, don’t you, that the Védhdas are in the Sanskrit 
language? If you do so you are wrong. The Vedhic language is not 
Sanskrit but ‘Chandas’. ‘Chandas’ means not only metre but also 
the Vedha which are metrically composed as well as the language 
of the Vedhas. The language used in ordinary speech, poetry, the 
Puranas, the epics, other writings in Sanskrit. The Vedhic language 
alone in Chandas. When Panini makes a reference to the Vedhashe 


says, ‘Iti Chandasi’, and when he refers to any question relating t0 
Sanskrit he says, ‘Iti loke.” 


Sanskrit, which evolved through a constant process of 
samskara or refinement, contains many words drawn from the 
Vedhic language. But if there is a language that is based entirely 0” 
sounds meant for the well-being mankind it is Chandas (the Vedhi¢ 
language). ‘Krutham’ means created; ‘Samskrutham’ (Sanskrit) 
means well created. It would thus mean that the language called 
Sanskrit was created with great effort and care. The Vedhic 
language is different. Have I not told you so often that the vedhic 
language (the Manthras) occurred to the seers in a flash. Gramm 
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is not important to it. The celestial race used the Vedhic language 
as a base - that is the sounds of that language that emanated for the 
good of mankind - and created Sanskrit out of it and made it their 
own speech. The Vedhas have their own grammar and prosody. 
Since Sanskrit was created out of the Vedhas it follows that the 
Vedhas are not Sanskrit. Sanskrit grew on its own, spreading all 
over the world and absorbing new words. But there has been no 
addition to the Vedhas or to the Vedhic language. 


Some people are displeased with the fact that their mother 
tongue is not given the same place as Sanskrit and for that reason 
they refuse to have any respect for Védhiclearning. It would be a 
matter of comfort for them to learn now that the Vedhas are not 
Sanskrit. The vibrations of the sound of the Védhic language are 
beneficial to all orders of creation including bipeds and 
quadrupeds; so too the language in which all Manthras belonging 
to the Manthras Sasthra are couched. This is not a language in the 
sense we understand the term in ordinary usage and is not the 
property of one jati. or of one race, but of the entire world. Is not 
moonlight pleasant and cool to people all over the world? And does 
not the sun bring life and sustenance to the entire planet? It would 
be ridiculous to exclaim: ‘What moon? The moon of which 
country? Whose sun are you talking about? We don’t want either.’ 


TholKappiyar stated that the would not deal with the Vedhic 
sounds since they had their source in para and were of great 
import. ‘I will deal the sounds that are within the reach of ordinary 
people, vaikhari,’ he said. ‘The other sounds belong to the inner 
mysterious world...’ Tamil scholars have pointed out that there is 
the authority of the 7holkappiyam itself for not changing the 
Manthras used in temples. 


It does not stand to reason to claim that what is present in 
one’s own language is of high value and that what exists in another 
tongue is worthless. If we believe that our language represents all 
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the wisdom in the world, would it not be natural for others also to 
take a similar view of their respective languages? So jt js neh 
rational to take pride in one’s own language to the exclusion of 
those of others. People are scornful of accepting certain ideas as A 
matter of faith but at the same time they reveal an inability to think 
rationally when it comes to the question of language. ‘Yadum 
mure; yavarunm kelir’, it is proudly proclaimed. It is said to be 
part of the Tamil tradition. But people who speak thus want to 
destroy certain traditions that have come down in this land from 
very ancient times. 


The Manthras have nothing to lose if we spurn them. The 
loss indeed will be ours. The Kaveri flows into Tamil Nadu from 
Karnataka. A life-saving drug is imported from abroad. Does it 
make sense to say, ‘I will drink only water springing from our own 
land and I will take only medicine manufactured by us?’ It is 
equally senseless to reject Manthras that are meant for ow 
protection for the reason that they are not couched in ow 
language, or more correctly, for the reason we think that they are 
not in our language. As a matter of fact the Manthras are not alien 
to us, have never been so. They have been with us as an integral 
part of our life from time immemorial. 


In the old days there was no such feeling of separateness a 
now between speakers of one language and those of another. 


In a Tamil work as ancient as the Purananuru there is è 
reference to God with his long matted hair chanting the Vedhas all 
the time, the Védhds with their six limbs (Shadanga). I read this in 
an article recently. The following appears in another Purananur 
passage; The rulers of the three Tamil kingdoms - Chéra, Cholt 
and Pandya - were always at war. But on one occasion the three 
were seen together as friends in the same place. The old lady AY 
saw the three kings together and was immensely delighted. she 
wished to compare the scene to something worthy. And how g 
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she express her idea? ‘The three of you,’ she said, ‘seen together 
remind me of the three sacred fires in a Brahmin’s household, 
garhapatyagni, ahavaniyagniand daksinagni.’ 


Even after the Samgam period, the Tamil rulers (Chera, 
Chola, Pandya and Pallava) continued to give away gifts of land 
free of tax to Brahmins. They promoted scriptural learning by 
establishing Védhic schools (pathasdlas and ghatikas) throughout 
the land. 


In the Tamil Vedhās - the Saiva Thirumurai and the 
Vaishiava Divyaprabandham - there are as many passages dealing 
with the Védhas as there are those devoted to the Lord. Even 
though we think that devotion has greater place in Tamil Saivaand 
Vaishnava literature than karma or works, in actual fact we see 
that they speak more about Vedhic sacrifices than about worship 
of Siva or Vishnu as the case may be. 


I said that the language of the Védhas is not Sanskrit. What I 
am going to tell you now will sound equally strange. Most of us 
think that the term ‘nasthika’ means one who does not believe in 
God. This is wrong. It is possible to be an asthika even without 
believing in a God. There were many such ästhikäs in the past. 
Then what does the word asthika mean? An asthika is one who has 
faith in the Vedhas. Even if a man does not believe in God but has 
faith in the power of the Védhic sounds and performs rites like 
sacrifices he is an asthika. ‘The Védhas do not speak of one God. 
They speak of many gods who are like human beings, not aspects 
of the Parémathman. If they are propitiated we will be happy.’ Ifa 
man performs Védhicrites even with such a half-baked knowledge 
of the truth of our scripture he will be called an asthika. 


We include mimamsakas among the asthikas, mimamsakas 
who perform Védhic rites not consecrating them to the Supreme 


Being but merely for the sake of the fruits they yield. Let their view 
of the Vedhas be wrong, but they believe that the Védhas are the 
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authority for dharma and hence they are included among asthikas, 
Take followers of the Saiva and Vaishiiava systems, called 
Pasupata and Pancharatra respectively; they may be very much 
devoted to Siva or Vishitu, but if some of their practices are 
opposed to the Vedhic dharma they will be described as nasthikgs 
- so itis mentioned in the old texts. Similarly, the Sak¢as will make 
themselves liable to be called nasthikas if there are elements in 
their system contrary to the Vedhic dharma. 


Jrianasambandhar too regarded anyone opposed to the 
Vedhic tradition as a nasthika; it was not devotion to the Lord that 
necessarily made one an asthika. 


jrianasambandhar was one of the preceptors of the Saiva 
system. His word was law in the Tamil country. In his childhood he 
visisted many a place and performed miracles there. At 
Pattiswaram he received the gift of a palanquin made of pearls 
from /swara himself and was taken in it from place to place, his 
entourage consisting of 5,000 devotees who kept singing the 
praises of Siva. 


That was a time when Jainism and Buddhism (both opposed 
to the Vedhas) had a following in the South. The Jainas became 
powerful in the Pandyan kingdom and converted the king to their 
faith. The queen Margayarkkarasi and the minister Kulachchirai 
were extremely devoted Saivas and very much regretted the king's 
conversion to Jainism. They had heard of the greatness of 
Jui€nasambandhar and sought his help in their predicament. They 
brought the saint to Madurai, the Pandyan capital, hoping that he 
would be able to bring the king back to the Saiva faith. 


Soon after Jianasambandhar had arrived in Madurai, the 
Sramanas (that is the Jainas) came to him for a religious 
disputation. The queen and the minister were afraid that the saint 
might come to harm at the hands of the Jainas. When we have the 
grace of /swarda we can be without fear in the face of any threat. lis 


324 


the end it will overcome everything. A man is always protected and 
has nothing to fear if he is the recipient of the blessings of the Lord 
in full measure. Even dreadful weapons like cannons will not hurt 
and will fall at his feet. When there is a decline in devotion as well 
as in the grace of the Lord, there will be decay of both the nation 
and its religion. If there is but one individual who is the recipient of 
the grace of the Blessed Lord, he can bring welfare to the whole 
country. It will then have nothing to fear from any quarter. 


Jaiasambandar had /swara’s grace in full measure and it was 
with courage that he faced the jainas in debate. Before the 
discussion started he recited songs composed by himself as a 
prayer to the deity Sundaréswara of Madurai. He prayed for his 
victory in his debate with the jainas and for success in upholding 
the glory of Siva (that is Sundareswara). 


Why did Jranasambandhar want to triumph over the Jainas? 
Was it because the latter did not worship at Siva temples? Was it 
because they did not wear the sacred ashes, that they did not put 
on the rudraksa or that they spoke ill of devotion of Siva? It would 
have been natural for the saint, who wanted the glory of Siva to 
spread all over the world, to think in these lines. But his prayer was 
that he must have success in his debate with the jainas and 
Buddhists because they were opposed to the Vedhic dharma, not 
because they were not devoted to Siva. 


In the Pathupattu the jainas are first criticized for forsaking 
the Vedhic dharmdaand then only for having no devotion to /swara. 
In many of the Tamil works the utmost importance is given to the 

Védhas. 

In the 7hévaram and Divyaprabandham, #rahmins are 
praised for being proficient in performing sacrifices and other 
rites. Jtianasambandhar refers to Chidambaram as a place where 
Brahmins drive away the Kali Purusa (the evil age of Kali 
personified) by learning and chanting the Vedhas, tending the 
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sacred fires and performing sacrifices. It would be wrong to think 
that /nanasambandhar speaks in praise of sacrifices because he was 
a Brahmin. Apparswamigal was not a Brahmin but he adores the 
Lord associating him with Vedhic sacrifices. He says that Iswara 
himself intones the Vedhas. 


Appar has sung a Thevaram hymn at Omapuliyur. In it he 
says that Omapuliyur is filled with omam (homa) and refers to the 
three sacred fires tended by Brahmins, garhapatya, ahavaniya and 
dakshinagni. In his poems he reveals a precise understanding of a 
Brahman ’s religious life. 


When you read the Divyaprabandham you note that, if there 
is a description of a place with its temple to Perumal, there is also a 
reference to the smoke of the sacrificial fire there rising high like 
the clouds and covering the whole sky. Without betraying any bias 
against any caste, non-Brahmin Azhwars have also sung the praises 
of the Vedhas. Tirumangaiyazhwar was not a Brahmin, but he 
adores the Lord mentioning the names of the Vedhic recensions. If 
Appar refers to the three sacred fires kept by Brahmins, 
Thirumangaiyazhwar goes further by mentioning the two 
additional fires (sabhyam and avasthyam). We saw that 
Omapuliyur is mentioned in the 7hévaram, Thirumangaiyazhwat 
refers to places like Thirunangur, Thirunaraiyur and so on 
describing them as places known for Brahmins living strictly 
according to the Védhic dharma. 


The Tholkappiyam is the creation of Thiruniandhumagni, a 
disciple of the sage Agasthya. In the excellent preface (pa iyiram)/ to 
it, written by Paramparandar, occurs this line, ‘Arangarai navin 
nanmaral murriya adangottu asan.’ In his commentary on this, 
Nachinarkkiniyar says. ‘Here by nanmarai (the four Vedhas) is not 
meant the Rig, Yajur, Sama and Atharva Vedhas because thé 
Tholkappiyam was composed before the Vedhas had been divided 
into four by Vēda Vyasa. ‘He further observes that at the time of 
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this work on grammar the four Védhads were known as 
‘Thaithiriyam ’, ‘Paudikam’, ‘Talavakaram’and ‘Samam’. In the 
Divyaprabandham occurs the term, ‘Pauzhiya Chandoga’. 
‘Chandoga’ refers to ths Sama Véedha. The Kausitaki Brahmara 
belongs to one of the Rig Védhic recensions and it is this, 
‘Paysyam’, that is known as ‘Pauzhiyam’ or Paudikam.’ 
‘Talavakaram, Thaithiriyam’ and ‘Pauzhiyam’ are the recensions 
of the Sama Vedha, the Krishia- Yajur Vedha and the Rig Vedha 
respeclively. ‘S@mam ‘is the only full-fledged Vedha mentioned in 
the above reference. 


All Namputiri Brahmins of what is called ‘Malayalam’ 
(Kerala) do Adhyayanas. Even those engaged in the affairs of the 
world must have been taught to chant the Vedhas in their boyhood 
- for instance, E.M.S. Namboodiripad, the communist leader who 
was chief minister (of Kerala). Until recently, the brahmacharins in 
Kerala wore the kaupina, the skin of the black antelope and the 
staff. They performed samuithadhanam and other rites without fail. 
Today there is a change in their life too. When members of a caste 
known for their exemplary conduct and loyalty to great ideals fall 
from their heights, they plunge indeed to low depths. Rig Vedhins 
predominate among Nambuthiris. In one of their palm-leaf 
manuscripts we find that the Rig Védha is referred to as 
‘Pauzhiyam’. We know from this conclusively that ‘Pauzhiyam’ is 
the name of the Rig Vedhā: it is the same as the ‘Paudikam’ 
mentioned by the commentator of the Tholkappivam. 


The Nambudhiri, among whom Bhagavadhpadha was born 
(as an incarnation of Siva), have still the distinction of not entirely 
abandoning the Védhic dharma. It is said that at a time when many 
faiths were wildly contending against one another for dominance 
in the country, Paraméswara, who wanted to re-establish the 
Védhic dharma, looked for a place where Vedhic learning and the 
Védhic way of life flourished. He found Kal/atti in Kerala to be 
such a place and took birth there in a Nambadhiri family. 
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During the time of Sankara the language called Malayalam 
had not yet evolved. Tamil was then spoken in Kerala. Even during 
the time of Chéraman Perumal Nayanar, who was an intimate 
friend of Sundaramurti Swamigal’s the land called ‘Malayalam’ 
was still Tamil-speaking. It was in Tamil that he composed his 
Tirukkailayajnana-ula, We ruled from Tiruvanjaikkalam, 
Kulasékhara Perumal, who composed the pasurams called Perumal 
Tirumozhi of the Divyaprabandham, had his capital at 
Tiruvanantapuram. During this time too Tamil was the language of 
his kingdom. Before all this, more than two thousand years ago, 
when the Lord descended to earth as Sankara, Kerala was part of 
the Tamil country. Sankara chose to be born there because in all 
Bharata it was in that region that the Vedha flourished with vigour, 
This is a pointer to the fact that the Tamil land was specially 
attached to the Vedhic dharma. 


If the Vedhic tradition was kept alive in Kerala more than 
elsewhere, the reason must be that this region was once part of the 
Tamil land. Today the Vedhas are learnt more widely in Andhra 
than in Tamil Nadu. The reason for this is that in the olden days 
there were matrimonial alliances between the Andhra rulers and 
the Chølās and the former fostered the Vedhic dharma by settling 
in their kingdom a large number of Védhic scholars from Tamil 
Nadu. What does it mean? Though today there is greater 
opposition to the Vedhic dharma in Tamil Nadu than in the other 
Dravidian states, in the past it was from here (Tamil Nadu) that 
Vedhic learning spread to other parts. The Brahmins in Andhra 
who call themselves ‘Dravidalu’are descendants of those who had 
been brought from Tamil Nadu. 


All religious and philosophical systems known to Tamil 
Nadu, including the religion that existed there in the hoary past 
and the Saiva, Vaishrtava and Sākta faiths (that is the Shanmathal. 
Sankhya, Yoga, Nyāyaand Vaisesika, and the manthra and tanté 
agamas are based on the Vedhas. All these systems respect die 
authority of the Vedhās. 
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Researchers in modern times propagate the view that the 
Vedhas came to the South from the North, that the South had 
another religion and other religious texts. This view along with the 
theory that Northerners are Aryans and Southerners Dravidians, 
has created a conflict among the people. But if you truly examine 
Sanskrit and ancient Tamil texts you will find no basis for such a 
view or for the race theory. The researchers say that one should 
not be deceived by placing blind faith in the Sasthrds. But, in the 
end, what obtains today? Many people have come to accept the 
view of these researchers without examining it properly, merely 
because the research scholars concerned claim that their view is 
‘rational’ and ‘scientific.’ 

In the Vedhas and Sasthras there are indeed matters that 
have to be accepted in faith. But there are also scriptural aspects 
that can be examined rationally. If we inquire into such texts 
together with the ancient works in Tamil we will realize that the 
race theory is baseless. The fact that there was such a thing as a 
Tamil religion will also seen to be totally unfounded. It is a matter 
for regret that wrong notions have arisen with regard to subjects of 
great value, along with lack of faith in the Sasthras. All these must 
go and the Vedic culture flourish again, a culture that brings good 
to all the worlds and all creatures. This is the prayer we must 
always make to the Lord. 
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VEDHIC SAKHAS 


WwW the Védhas are said to have no end, how can one talk of 
there being an ‘end to the Védhas | Vedantha)’? The Message 
of the Vedhas, the truths proclaimed by them, the teachings with 
respect to self-realisation occur in the concluding part 
(Upanishads) of each of the Védhas, that is Vedantha. 


Why should the Védhas, which are infinite have been divided 
into so many sakhas or recensions? A man must be imparted all 
that is necessary to purify his mind and prepare him for Self- 
realisation. For this purpose he needs hymns, Manthras, employed 
in the performance of sacrifices and other works; he has to 
examine the principles behind the sacrifices; and, finally, he has to 
inquire into the Paramathman adopting the meditative practice 
called nididhyasana so as to make the Ultimate Truth an inner 
experience. It is not necessary for him to learn all the countless 
Vedhas; in any case it would be an impossible task. You remember 
the story I told you of the great sage Bharadwaja who could go only 
three steps up the Véedhic mountain. What a man needs to learn to 
refine himself, become free from all impurities and finally mingle 
in the Supreme Being- the text confirming to such needs is 
separated from the unending Vedhas to make a Sakha. 


A Vedhic recension includes all the works relating to 4 
Brahmin’s life from birth to death. A Brahmin must memorise the 
Manthras of the Samhitha, perform sacrifices according to the 
Brahmazrias to the chanting of the Manthras, and later cross the 
bridge constituted by the Aranyaka, the bridge that connects the 
outward with the inward, that is study intensely the Upanishads 
that are concerned exclusively with the inward. In this way he 
finally becomes liberated, with the inward and the outward 
becoming one. 
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For the wise and the mature a single manthra is enough to 
free them from worldly existence. But to become pure an ordinary 
man needs to perform many works and conduct worship in many 
ways. He has to do japa and meditation. Each Sakhd contains 
Manthras, rituals and instruction in the science of the Self to 
enable him to find release. 


(See Chapter entitled ‘Sakhas now studied’. } 
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BRAHMINS AND NON-BRAHMINS 


at about non- Brahmins? Is it not necessary for them too to 
become pure within? Even if they do not have to perform 
Védhic rituals or chant Manthras, they too have to become 
cleansed inwardly by doing their allotted work. Whatever his Caste 
or jati, if a man performs his hereditary work in a spirit of 
dedication to /swarda he will become liberated. This is stated clearly 
in the Gita: ‘Svakarmara tham abhyarchya siddhim vindathi 
manavah, ” 


One man has the job of waging wars, another that of trading 
and rearing cattle, a third has manual work to do. What work does 
the Brahmin do for society? 


Is not the grace of the Supreme-Being important even in 
worldly life? The Brahmin’ s vocation is doing such works as would 
enable all jatis earn this grace. The dévas or celestials are like the 
officials of the Paramathman. It is the duty of the Brahmin to make 
all creatures of the world dear to them. The work he performs, the 
Manthras he chants are intended to do good to all jatis. Since he 
has to do with forces that are extra~-mundane, he has to follow a 
religious discipline of rites and vows more strictly than what others 
have to follow so as to impart potency to the Manthras. If it were 
realised that he has to perform rituals and observe vows for the 
sake of other communities also, people would not harbour the 
wrong notion that he has been assigned some spccial [ privileged] 
job. 

Apart from this, the Brahmin has to learn the arts and 
Sasthras that pertain to worldly life, the traits and vocations of all 
other castes and instruct them in such work as is theirs bY 
heredity. His calling is that of the teacher and he must not do othe? 
jobs. His is a vocation entailing great responsibility and is more 
important than the job of affording bodily protection to people, o 
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of trade or labour. For the Brahmin’s duty is to preserve the arts 
and crafts and other skills by which other communities maintain 
themselves to nurture their minds and impart them knowledge. 


If the man discharging such a responsibility is not mentally 
mature, his work will not yield the desired results. If he himself is 
not noble of mind he will not be able to rise others to a high level. 
At the same time, he has a handicap which he does not share with 
others. If he believes that he is superior to others because he does 
intellectual work, he will only be a hindrance to himself. That is 
why the Brahmin has to be rendered pure. Since there are reasons 
for him to feel superior to others, there must be the assurance that 
he does not suffer from the least trace of egoism and arrogance. 
That is why he is tempered by means of the forty samiskaras and his 
impurities wrung out. 


If the Manthrdas are to be efficacious, the one who chants 
thern must be disciplined and must observe a variety of vows. 
There is, for instance, the manthra to cure a person stung by a 
scorpion. The man who chants it must observe certain strict rules. 
If he is lax in the matter, the manthra will have no effect- this is 
what the mantrikas themselves say. There are rules for the 
recitation of each manthra, a time when it is to be chanted and 
when it is not to be. If the rules are violated it will have no effect. It 
is said that the Manthras are more efficacious when recited during 
eclipses. 


A Veédhic Sakhda contains all the rites needed to be performed 
by a Brahmin to become pure within. 
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SAKHAS NOW STUDIED 


eople in the distant past had remarkable abilities and possessed 
P great yogic and intellectual power. So they could gain mastery 
of many Vēdhic recensions. As for the great sages it was a matter 
of the Védhas revealing themselves to them in a flash. Others with 
their unusual abilities were able to master not only the Vedhas but 
other branches of learning. The Vedhdas in their infinitude being 
like the expanse of an endless ocean, no one has been able to 
master all of them. Even so in the remote past there were 
individuals conversant with a large number of sakhdas. 


In later times men began to lose their divine yogic power. At 
the beginning of the age of Kali it became very weak indeed. The 
life-span of man began to get shorter and his health and 
intelligence declined. It is all the sport of the Paramathman. Why 
should there have been a dimunition in human power and human 
intelligence? It is dificult to answer the question. Would it not be 
natural to expect an increase, generation after generation, in the 
number of people learning the Vedhas, performing sacrifices and 
conducting Athmic inquiry? Why is it not so? Again it is a question 
that is hard to answer. 


The Paramathman conducts the cosmic drama playing in 
strange and ever new ways. Although scientists like Darwin speak 
of evolution, in the matter of Athmic strength, intellectual 
enlightenment, character and yogic power, we seem to have been 
going further and further down on the scale. 


Since the Krutha-Yuga there has been a decline in the 
powers of man. In that age a man lived so long as his skeleton 
lasted. Even if his blood dried up and his flesh was destroyed he 
survived until his bones collapsed. People in the Krutha age had 
much power of knowledge. They were called ‘asti-gata-pramas ' 

In the Thréthd age people were ‘māmsa-gatha-prāiās', thal 
is they lived so long as their flesh lasted and did not perish ev" 
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when their blood dried up. They had a special capacity for 
performing sacrifices. In the Dvapara age people were ‘rudhira- 
gata-pramas’ and lived until such time as their blood dried up. They 
were known especially for the puja they performed. We of the Kali 
age are ‘anna-gatha-prarias’ and life will remain in our body so 
long as the food [nourishment] lasts. We have little capacity to 
meditate, perform rituals and paja. But we are capable of chanting 
the names of the Lord - Krishia, Rama, and so on. It is true that by 
muttering the names of the Lord we will be liberated. 


Even so we must not allow the Védhas to become extinct. 
They were bequeathed to us from the time of creation. Must we 
allow them to be lost? 


When Sri Krishia departed from this world, grim darkness 
enveloped the world. There is ‘ darkness’ in his name itself 
(‘Krishi means dark). He was also born in darkness, in the 
dungeon of a prison at midnight. But he was the radiance of 
knowledge for all the world, the light of compassion. When he 
departed much injury was done to jnānā, and darkness descended 
into the world. Kali, who is the evil incarnate, acceded to 
authority. All this is the sport of Paramathman, the sport that is 
inscrutable. Sri Kris/ua came as a burst of light. Then, urged by his 
compassion, he decided that the world must not go to waste. He 
thought that it could be saved by administering an antidote against 
the venom of Kali. This antidote was the Védhas. It would be 
enough if precautions were taken to make sure that the ‘ Kali Man’ 
did not devour them- the world would be saved. In the darkness 
surrounding everything they would serve the purpose of a lamp 
lighting the path of mankind. In the age of Kali they would not 
shine with the same effulgence as in the previous ages. But the Lord 
resolved that they must burn with at least the minimum of lustre to 
be of benefit to mankind and this he ensured through Vedha Vyasa 
who was partially his incarnation. 
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The sage who was to carry oul Bhagvan Krishia’s resolve 
was not then called Vedha Vyasa. His name too was Krishi and 
since he was born on an island, he had the appellation 
‘Dwaipayana’ (Islander). Badarayana is another name of his, 
Krishria Dwaipayana knew all the 1, 180 sakhas (recensions) of the 
Vedhds revealed to the world by various sages. They were mingled 
together in one great stream. Being remarkabiy gifted, oy 
ancestors could memorise all of them. For the benefit of weake; 
people like us, Vyasa divided them into four Vedhas and 
subdivided each into sakhas. It was like damming a river and taking 
the water through various canals. Vyasa accomplished the task of 
dividing the Vedhas easily because he was a great yogin with vision 
and because he had the power gained from austerities. 


The Rig Védhic sakh@s contain hymns to invoke the various 
deities; the Yajur Vedhic sakhas deal with the conduct of 
sacrifices; l the Sama Védha sakhas contain songs to please the 
deities; and the Atharva Vēdhā sakhas, besides dealing with 
sacrifices, contain Manthras recited to avert calamities and to 
destroy enemies. The Sama Vēdhā had the largest number of 
recensions, 1,000. In the Rig Vedha there were 21; in the Yajus 
109 (Sukla-Yajur Vedha 15, and Krishrīā Yajur Vedha 94); andin 
the AtharvaVedha 50. 


While, according to one scholar, the Vishmu Purana 
mentions the number of sakhas to be 1,180, another version is 
that there were 1,133 recensions- the Rig Vēdhā 21, the Yajur 
Vedha 101, the Sama Vedh2 1,000 and the Atharva Védha 11. 


Considering that people in the age of Kali would be inferio! 
to their forefathers, Krishna Dwaipayana thought that it should be 
sufficient for them to learn one Sakha of any one of the four 
Vedhas. It was the Lord that put this idea into his head. vyasa 
assigned the Rig Védha sākhās to Paila, the Yajur Vedha sakhas\ 
Vaisampayana, the Sama Vedha sakhas to Jaimini and ™ 
Atharvana Vedha sakhas to Sumantu. 
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Krishiia Dwaipayana came to be called ‘Vedha Vyasa’ for 
having divided the Vēdhäs into four and then having subdivided 
them into 1, 180 recensions. ‘ Vyasa’ literally means an ‘essay’ or 
a ‘composition’. Classifying objects is also known as ‘vyasa’. 


According to Krishia Dwaipayana’s arrangement, though it 
is obligatory for a person [ that is a Brahmin) to learn only one 
recension, it does not mean that there is a bar on learning more. 
The intention is that at least one sadha must be studied. Even after 
Vyasa’s time, there have been examples of panditas mastering 
more than one Sakhd from the four Vedhas. | Vyasa divided the 
Védhas some 5,000 years ago. This has been established to some 
extent historically. Instead of accepting this date arrived at 
according to our Sasthras , modern historians maintain that the 
date of the Mahabarata must be 1500 B. C. But of late, opinion is 
veering round to the view that the epic dates back to 5, 000 years 
ago. 


I said that there was no bar on anyone learning more than 
one Sakha. Even today we find North Indians with appellations like 
‘Chaturvedhi’, ‘Trivedhi’and ‘Dwivedhi’. 


We had a ‘Trivédhi’, who was governor of one of our States. 
‘Dwve’ and ‘Dave’ are derived from ‘Dwivedhi’. One descended 
from a family well versed in the four Védhas is called a 
‘Chaturvédhin’. In Bengal he is called a ‘Chatterji’. Those who 
have mastered three Védhas are ‘ Trivédhins’. Today it is rare to 
see a man who has learned even one Védha, but the fact that 
members of some families still call themselves ‘Trivedhins’ or 
‘Chaturvédhins’ show that in the past there must have been 
individuals who knew more than one Véedha. Jnanasambandhar 
calls himself ‘Nanmarai Jnanasambandhar’. Since he was suckled 
by Amba herself it must have been easy for him to master the four 
Védhas. 


During these 5,000 years and more since Védha Vyasa 
divided the Vedhas, many sakhas have been lost. Out of the 1,180 
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we are in the unfortunate position of having only six or seven, Of 
the 21 sakhas of the Rig Vedha there is only one extant- it is called 
the Sakala Sakha, or the Aitharéya Sakha, since the Aithareya 
Upanishad occurs in it. Of the 15 recensions of the Sukla- Yajur 
Vedha only two are extant, the Kanva Sākhāis in Maharashtra and 
the Madhyandina Sakha in North India. Of the 94 sakhas of the 
Krishita- Yajur Védha, the Thaithiriya has a large following, 
particularly in the South. We have lost 997 of the 1, 000 sakhasof 
the Sama Vēdhā. In Tamil Nadu those who follow the Kauthuma 
Sakha are more in number than those who follow the Talavakara 
Sakha, while in Maharashtra there is a small following for 
Ranayaniya. Once it was feared that out of the 50 recensions of the 
Atharva Védha none was extant. But on inquiry it was discovered 
that there was a Brahmin in Sinor, Gujarat, who was conversant 
with the Saunaka Sakhda of this Védha. We sent students from here 
(Tamil Nadu) to learn the same from him. 


The Aitharéya Brahmana and the Kaushithaki Brahmana 
(also called Sankhayana Brahmana) of the Rig Védha are stil 
available to us. The Aitharéya Upanishad and the Kausitaki 
Upanishad, which are part of the Aranyakas belonging to these, are 
still extant. 


Of the Sukla- Yajur Vedha we have the Sathapatha 
Brahmana. This is common- with minor differences- to both the 
Madhyandina and Kariva Sakhas. It is a voluminous work which 
serves as an explanation for all the Vedhas. Only one Arariyakais 
extant from this Védha and it constitutes the Bruhadarartyaka 
Upanishad. I have already mentioned that the Isavasya Upanishad 
belongs to the Samhithā part of the Védha. 


Of the Krishwa- Yajur Vedha the Taittiriya Brahmana alon? 
is extant. Among the Araryakas of this Vedha we have the 
Thaithiriya; the Thaithiriya Upanishad and the Mahanaray®™ 
Upanishad are part of it. The latter contains a number of Manthras 
commonly used. The Maitrayani Aranyaka and the Upanishad j 
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the same name also belong to the Krishia- Yajur Vedha. As 
mentioned before, of the Katha Sakha only the Upanishad 
(Katopanishad) is available, not the Samhitha, Brahmana and 
Aranyaka. 


(Similarly, the Svetasvataropanishad of the Krishia- Yajur 
Védhdis still extant, but no other part of the relevant Sakha. ) 


Nine hundred ninety- seven sakhds of the Sama Vedha are 
lost and of its Brahmazias only some seven or eight have survived- 
Tandya, Arsgeya, Dévatadhyaya, Samhitopanishad, Vamsa, 
(Sadvimsa, Chandogya, Jaiminiya). The Talavakara Ārarīyaka of 
this Vēdhā is also called the Yalavakara Braéhmana. The 
Kéndpanishad comes at the end of it: so it is also known as the 
Talavakara Upanishad. The Chandogya Brahmana has the 
Chandoégya Upanishad. 


To repeat what I mentioned earlier, we still have three 
important Upanishads from the Atharva Védha- Prasna, Mundaka 
and Mandiikya. ( The Nrsimha Tapini Upanishad also belongs to 
this Vedha. ) The only Brahmana of this Védhato have survived is 
Gopatha. 


We should be guilty of a grave offence if the seven or eight 
Sakhas of the 1, 180 that still survive become extinct because of 
our neglect: there will be no expiation for the same. 


In the South, which is called ‘Dravidadésa’, Védhiclearning 
is still kept alive by the Nambadhiris in Kerala. And it was well 
maintained in Andhra Pradesh until recently. A great 
encouragement to this was the annual Navrathri festival at 
Vijayavada every year when examinations for Vedhic students and 
an assembly of Vedhic scholars were held. Those who took part in 
the assembly were given cash awards as well as certificates. 
Brahmacharins and pandits came from all over the country to take 
part in the examination and the assembly respectively. The 
certificate was highly valued. A scholar returning home with the 
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certificate was honoured by householders all along the way, There 
was a custom in Andhra Pradesh to set aside a tidy sum to be 
presented to Vedhic scholars at weddings. Védhic learning 
flourished in that state because of such incentives. 


A Brahmin ought not to run after money; if he does he ceases 
to be a Brahmin. However, we have to consider the fact that today 
any occupation or profession other than that of the Védhic scholar 
is lucrative. One learned in the Vedhas cannot make ends meet. 
Such being the case it becomes incumbent on us to devise a system 
by which the Vedhic scholar too can live without any care. It is 
because the minimum needs of Vedhic students and scholars were 
met in the Telugu country that scriptural learning flourished there. 


We are making efforts to promote Védhic learning all over 
India and in particular in Tamil Nadu- and a scheme has been 
drawn up to raise funds for Patasalas ( Vedhic schools). In Tamil 
Nadu there was patronage for Védhic learning until the reign of 
Hindu rulers like the Nayakas. Later it received encouragement 
from the princely states. A Brahmin who has mastered an entire 
Vedha Sakha is called a ‘srotriya’, from ‘ruth? meaning the 
Vedhdas. It was customary for Tamil rajas to donate land to such 
Brahmins and sometimes an entire village was given away, it being 
exempt from taxes. This is described as ‘jraiyili’ in old 
inscriptions. ‘Brahmadesam’ is the name given to lands made ove! 
to Brahmins as gifts. In the royal edicts the word used is 
‘Brahmadéyam’. ‘Chaturvedhimangalam ’was the name given t08 
village donated by royalty to Brahmins proficient in all four 
Vedhas. Those who spent all their time in learning and teaching the 
scriptures had no other source of income. So they were exemp! 
from kisti (land tax). This exemption was in force even during th? 
rule of the Nawabs, the East India Company and its successo" 
British government. Even though the British did nothing 0 
promote Védhic studies, they exempted Srothriya villages from 
taxes. However, the Brahmins during the time sold their lage 
converting them into certificates, and abandoned the villages ° 
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their forefathers to settle in towns. This also meant something 
most unfortunate, severing their connection with the long Vedhic 
tradition. 


Our country has an age- old tradition- and it is a glorious 
tradition- that has no parallel in any generation, worked not only 
for their own Athmic uplift but for the well- being of the entire 
society. And this they have done to the exclusion of being involved 
in worldly affairs. Later, however, they (Brahmins) failed to 
recognise the unique importance of such a tradition and broke 
away from it to take to the Western way of life. A situation soon 
arose in which others also forgot the importance of having a class 
of people devoting themselves solely to the Athmic quest. 
as sp 


da gs 


ap 
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DUTY OF BRAHMINS 


I any purpose has been served by listening to me all the while, it 
is up to you [Brahmins] to take whatever steps you think fit to 
promote Védhic learning. Every day you musi perform 
‘Brahmayajna’ which is one of the five great sacrifices 
({mahayajnas). The term ‘Brahma’ in ‘Brahmayajna’ means the 
Védhas. The power of the Manthras must be preserved in us as an 
eternal reality. It must burn bright like a lamp that is never 
extinguished. For this reason it is that we perform Brahmayajna, 
We must offer oblations to the presiding rishi or seer of our Védhic 
recension. Failing that, the least we can do is perform the Gäyatri- 
japa every day. Gayatri is the essence of the Védhas, their 
substance. To qualify to chant it, you must be initiated into it bya 
Guru. The Gayatri you thus learn must be mentally repeated at 
least a thousand times every day. Again, the least you can do - and 
you must do it- is to chant the manthra atleast ten times morning, 
noon and dusk. The sun god is the presiding deity of Gayatri. 
Sunday, the day of the sun, is a universal holiday. On this day you 
must get up at 4 in the morning and, after your ablutions, recite 
the Gayatria thousand times. This will ensure your well-being as 
well as of all mankind. 


All Brahmins must learn to chant the Purushasuktha, the 
Srisitktha, Sri Rudram, etc. I am speaking particularly to office 
going Brahmins here. Since they will find it difficult to devote 
themselves fully to Vedhic learning they must try to acquire gi 
least a minimum of scriptural knowledge. But it should be 
creditable if they accomplish something- in the present case 
learning the Vedhas- in the face of difficulties. If you start learniné 
the scripture now you will be able to complete your study in 4 el! 
years. But you need faith and devotion. The Vedhas are 4 vidye 
that has come down to us through the millennia. If you study the™ 
with determination you are bound to succeed. Haven't you see? 
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50- and 60- year- old people engaged in research in the hope of 
gaining a Ph.D. or some other degree? If you have the will you will 
have the way to accomplish anything however difficult. There are 
examples of individuals who at 40 had been totally in the dark 
about the Vedhas but who later learned to chant them with ardour. 
As a matter of fact there are such men among the office- bearers of 
our Védha Raksharia Nidhi Trust. So what is needed is faith as well 
as resoluleness. 


Leave aside the question of Brahmins who are in jobs and are 
middle- aged or older. Whether or not they themselves can chant 
the Védhas or want to learn to chant them, they must see to it that 
their sons at least receive instruction in the scriptures. Perhaps the 
children cannot be sent for a full-time course in the Védhas, but 
the parents could at least ensure that, after they perform the 
upanayana of their sons at the age of eight years, the boys are 
taught the Védhas for one hour every evening for a period of eight 
years. A Védhictutor may be engaged on a cooperative basis for all 
children of a locality or village. This should be of help to the 
children of poor Brahmins. 


Above all, efforts must be made to ensure that the existing 
Vedhic schools that are in bad shape are not forced to close down. 
These institutions must be reinvigorated and more and more 
students encouraged to join them. To accomplish this task both 
teachers and taught must be adequately helped with money. 


Let me repeat that Brahmins ought not to be afforded more 
than the minimum cash or creature comforts. But we see today 
that there are many lucrative jobs to tempt them. So there is the 
danger of their not being fully involved in their svadharma (own 
duty) of learning and teaching the Védhdas if they are not kept 
above their want. We must provide them with certain facilities so 
that we are not faced with the unfortunate situation in which such 
Brahmins become more and more scarce. There are new comforts, 
new avenues of pleasure, not known in the past. It is unrealistic to 


343 


expect a few Brahmins alone to deny themselves all these comforts 
and adhere to their svadharma. If we adopt such an attitude the 
Vedhic dharma will suffer. So when some Brahmins are engageg 
exclusively in their dharma it is obligatory on our part to help them 
with money and material. Though they must not be afforded any 
luxuries, we must provide them with enough comforts so that they 
are not enticed into other jobs. We have drawn up a number of 
schemes bearing this in mind. 
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STEPS TO PROMOTE 
VEDHIC LEARNING 


mong the varied and remarkable contributions the 
Aaa made to the Athmic, religious and cultural 
resurgence of the nation was the work he did to promote Védhic 
learning. He breathed new life into an ages-old tradition at a time it 
seemed alarmingly on the decline. 


In 1954 devotees approached me for permission to 
celebrate my Shastyabdhapirthi (60th birthday). I told them then: 
‘I don’t need any celebration for myself. I should like to be saved 
from the ill fame that I am likely to earn if the Veédhic dharma 
becomes extinct in this country in my own lifetime. To be saved 
thus would be celebration enough for me. If I am unable to keep 
the Vedhic dharma alive I shall not be worthy of any celebration 


conducted in my honour.’ 


It was after this that the Shashtyabdhapurthi Trust was 
created. Its objective was to encourage the study of the Védha- 
bhashya. Vedha-bhashya deals with the meaning of scriptural 
passages and expounds the principles and truths underlying them. 
It is to be studied after one has learned to chant the manthras. 
When the Trust was created there were still a small number of 
students who learned to chant the Védhas but the study of the 
Vedha-bhashya had ceased altogether. That is the reason why the 
Trust was established to revive the study of the bhashya. 


Later (in 1957) devotees expressed a desire to celebrate the 
50th anniversary of my installation on the Pitha. It was then that 
the Kalavai brindhavana Trust was formed to run Védhic patasalas 
(schools) apart from teaching the Vedha-bhashya. It was at Kalavai 
that my guru and paramaguru (guru’s guru) attained siddhi. Their 
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Brindhavana is at this place. The Kalavai Brindhavana Trust jg 
dedicated to their memory. 


Some time earlier, in 1942, the Vedha-Dharmasasthys 
Paripalana Sabha had been formed and arrangements made to 
conduct Véedhicassemblies and to honour Védhic scholars, 


In 1960 was created the Vedha Raksharta Nidhi Trust, with 
the objective of carrying out the work of the above bodies in an 
integrated manner. This Trust has implemented many a scheme, 
taking upon itself the responsibility of running Védhic schools all 
over the country and honouring Védhic scholars everywhere. 


According to one scheme of the Trust, examinations are held 
once a year at various centres in the country for students studying 
at Védhic schools or al the residences of Védhic scholars. 


It takes eight years to learn - memorise - one recension ofa 
Vedha. Every year examinations are conducted and, on conclusion 
of the course of study, successful candidates are presented titles. 
I spoke in one of my earlier talks about different methods of 
Vedhic chanting like ‘pada’ and ‘karma’. We award titles to 
students proficient in such methods, titles like ‘Padanta Svadhyayi $ 
and ‘Kramapathi’. 

Leave aside the question of titles. After all, it is with 
monetary or material help to pupils that Vedhic learning has to be 
encouraged. During the course of study both teacher and taught 
are paid donations on a graduated scale. The teacher is paid every 
month but the pupil is paid only after he finishes his course so thal 


he does not drop out in between with a half-baked knowledge of 
the Vedhic recension he is taught. 


A teacher earns from Rs.100 to Rs.150 per student every 
year. For instance, if he has ten students under him he earns 
minimum of Rs.1,500 a year. As for the pupil he will receive al the 
end of his course of study a lumpsum of between Rs.2,000 an 
Rs.4,000. 
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A student who, after completing his Vedhic studies, does a 
course in poetry, the sasthras, etc., and acquires proficiency in 
Sanskrit, receives a donation ranging between Rs.1,500 and 
Rs.3,000. Out of the sum the student receives he has to give one- 
fourth to his guru (as dakshina). 


We have observed from experience that, after completing his 
normal course in Védhic chanting, a student takes three years to 
qualify for the title of ‘Salaksana Ghanapatin’. 


It is the duty of every brahmachdarin to perform samidadhana 
with the offering of sticks (samidha) in the sacred fire. Another 
duty of his is to go begging from house to house for his food (this is 
bhiksacharya). A student who - apart from learning to intone the 
Vedhas - performs samidadhana and does bhiksacharya receives 
twice the normal donation he is otherwise entitled to. 


It is only after a student becomes a Salaksana Ghanapathin 
that he can enroll for the study of the Vedha-bhashya, and this 
takes seven to eight years. In all, a pupil takes about 20 years to 
complete his Vedhic learning - eight years to qualify for the 
‘Kramapathi’ title, four years to become a ‘Salaksana Ghanapatin 
and seven years to study the Védha-bhashya. Does it not take 17 
or 18 years to qualify for the M.A. degree (that is from the first 
standard onwards)? Vedhic learning is more useful, more 
beneficial to mankind (than university education) and capable of 
conferring greater Athmic well-being. 


When a student graduates to the Védha-bhashya class he will 
be of an age when others, the same years as he is, usually go for 
jobs. We thought that, to turn him away from jobs and encourage 
him to continue his Vedhic education, we must give him a stipend. 
So, during the seven-year bhashya course, 13 tests are held for the 
students and cash gifts given to those who are successful; for those 
who pass in the first class Rs.60, in the second class Rs.40 and in 
the third class Rs.30. Apart from this, a student who has appeared 
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for the second test is paid Rs.100 until he appears for the third 
test, Rs.200 until he appears for the fourth, and above that 
Rs.250. Even if a student fails twice he receives the payment, len 
anxious that young boys must somehow be persuaded to Continue 
their study and not drop out. Hence this arrangement. The idea is 
that every student of Védha-bhashya must receive about Rs.600 
every year. 


After 20 years of study, is it right to abandon a student to his 
fate with the final year’s cash gift or donation? We thought his 
Vedhic earning must enable him to obtain at least a starvation diet, 
So we decided to give a donation to students who complete the 
entire course of Védhic studies; Rs.7,000 who pass in the first 
class; Rs.5,000 who pass in the second; and Rs.3,000 who pass in 
the third. They also receive a title ‘Bhashyaratna’ for the first 
category; ‘Bhashyamani’for the second; and ‘Bhashyajria’ for the 
third. 


We have also a ‘Parampariya Niyamadhyayana Scheme. 
With the change in the old system of gurukulavasa, it has now 
become customary for a brahmacharin to study under his father 
instead of a guru outside the family. For some generations Vedhic 
learning has been maintained in the father to son line. Those who 
study the Védhaat home like this - and their number is not many - 
have to be given an incentive. The purpose of the Niyamadhyaya™ 
scheme is to encourage a Brahmin proficient in the Vedhas and 
Sasthras to impart his knowledge to his sons. A sum of Rs.12 ,500 
is deposited in the name of any student who comes under this 
scheme. During the years of his study he receives Rs.40 every 
month as stipend. When he finishes Rs.9,000 is paid aS $ 
lumpsum. Apart from this he will receive throughout his life 80 pe 
cent of tne interest from the capital of Rs.12,500 originally 
invested in his name. 


VEDHA-BHASHYA 


1e sound of the Védhas must be kept alive. For this purpose, it 

would be enough if Brahmins memorised the Manthras and 
chanted them every day. The power of the sound, the power of the 
Manthras vocalised, is sufficient to bring good to mankind. I said, 
you will remember, that chanting the Vedhds with faith, even 
though without knowing their meaning, is ‘Viryavattaram’. The 
statement, however, does not fully reflect my view. 


A student will have to spend many years to memorise the 
Védhas and study their meaning. It is not easy to keep him 
confined to the Védhic school for such a long time. I must explain 
here why I said that ‘it is not necessary to know the meaning of the 
Vedhas and their sound is all we need’. To insist that a student 
should chant the Védhas only if he knows the meaning of the 
Manthras is expecting too much of him. It might also mean that 
nobody would come forward even to memorise the hymns. In that 
case how will their sound be kept alive? That is why I said, half 
seriously and half sportingly, that ‘ the meaning is not necessary, 
the sound would be sufficient. . . .’. 


There must indeed be a large number of people who can 
chant the Vedhds and keep their sound alive. In addition, there 
must be a system by which some of them at least will be taught 
their meaning. That is how we have come to be seriously involved 
in teaching the Védha-bhashya (commentary on the Védhas). It is 
because the Védhas are profound in their import that a number of 
great men have commented upon them. Their efforts must not go 
in vain. 


We perform a number of rites in our home: marriage, 
sraddha, upakarma, and so on, and during these functions we 
chant Védhic Manthras as instructed by the priest. By the grace of 
Īswarā we have not reached the unfortunate state of totally 
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discarding such rites. However, there is a declining trend, a 
weakening of Védhic practices. One important reason for this i 
that we do not know the meaning of the Manthras chanted, 
Educated people nowadays have no true involvement in rites th 
which they have to repeat the Manthras after the priest withoy, 
knowing the meaning. 


We cannot expect to convince people that the chanting of the 
Manthras (even without knowing their meaning) is beneficial. The 
hymns for each function are different and also different in 
significance. If we appreciate this fact, we will realise that there is 
a scientific basis for them. Besides, they have an emotional appeal 
which will be evident only when we know their meaning. So to 
know the meaning of the Manthras is to have greater involvement 
in the functions in which they are chanted. That is the reason why 
the mouthing of syllables purposelessly has come to be 
[irreverently] likened to the chanting of ‘sraddha Manthras’. The 
meaning of the Manthras (including those chanted at sraddhas) 
must be understood by the priest as well as by the performer of the 
rites; we must evolve a scheme for this purpose. 


First the priest himself must know the meaning of the 
Manthras and the significance of the rituals at which he officiates: 
Today the majority of priests are ignorant of the meaning of what 
they chant. If a kartha or a yajamana (the man on whose behalfa 
rite is conducted) asks his priest, ‘ What does this mean?’, the 
latter is unable to give an answer. How would you then expect the 
karthā to have faith in the rites? 


I believe that many middle-aged people today are keen t0 
know the meaning of the Manthras. I also think that if they tendle 
lose faith in rituals it is because they have to repeat parrot-like the 
hymns chanted by the priest. So we are making efforts to ensure 
that those who officiate at rituals (the upadhy4yas) acquit? 
proficiency in Vedha- bhāshya to enable them to explain u 
meaning of the Manthras. 
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According to the Nirukta (one of the six Angas of the 
Vedhas) a Brahmin comes under a curse by chanting the Védhas 
without knowing their meaning. 


A number of great men have written commentaries on the 
Vedhds so as to inspire faith in the sacraments. Sri Madhvacharya 
has written a commentary for the first 40 sūkthās of the first 
kanda of the Rig Vedha. Skandaswamin has also written a bhashya 
on the Rig Vedha. To Bhatta Bhaskara we owe a commentary on 
the Krishi- Yajur Vedha, and to Mahidhara on that of the Sukla- 
Yajur Vedha. In recent times, Dayananda Saraswati and Aravinda 
Ghose as well as his disciple Kapali Sasthri have written expository 
treatises on the Vedhas. Though there are so many commentaries, 
the one by Sri Sayanacharya is particularly famous: many 
scholars, including Western Indologists, treat it as authoritative. 


There are five Védhas if you reckon the Yajur Vedha to be 
two with its Sukla and Krishna divisions. Sayama has written 
commentaries on all the five. Expository treatises on the Védhas 
had been written before him but he was the first to write a bhashya 
for all the Védhas. 


Though Sayanacharya’s commentary had been studied for 
centuries, a stage came recently when we feared that it would 
cease to hold any interest for students. Those who learned to chant 
the Vedhas, without knowing their meaning, became priests while 
those who studied poetry and other subjects did not learn even to 
chant the Manthras. So much so interest in the study of the Vedha- 
bhashya declined. It was at this time that the Sastyabdapurthi 
Trust was formed with a view to maintain the study of the Vedha- 
bhashya. 


When the Trust started to conduct examinations, the Vedha- 
bhashya meant no more than the printed text of the Vedhic 
commentary kept in bookshops. The publishers were then worried 
that not many copies would be sold. After the creation of the Trust 
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we gave students not only scholarships but also copies of the 
Vedha-bhashya. Our worry now was whether there would bo 
enough copies in stock for fresh students. It is with the grace of 
Parasakthi, the Supreme Goddess that we have succeeded in 
reviving the study of the Vedha-bhashya. And so long as we have 
her grace there will be students ready to learn the subject and there 
will also be enough copies of the text. 


On the eve of a wedding, upanayana or simantha ceremony, 

we must consult a Védhic scholar who knows the Védha-bhashya 
to explain the meaning of the Manthras employed in these rituals, 
On the day of the function itself the time at our disposal would be 
short. If we grasp the meaning and significance of the Manthris 
beforehand we will have a more rewarding involvement in the 
function. Nowadays, we do not have time even before a month to 
do this. The problem facing the bride’s people is which group isto 
play the band, who is to give the dance recital, how the marriage 
procession is to be conducted. . . We attach the least importance to 
that which is the very soul of the marriage sacrament, I mean the 
Vedhic Manthras chanted at that time. Those who recite these 
Manthras, the Vēdhic panditas, are also treated as the least 
important to a marriage celebration. There are perhaps a few who 
have faith in the Manthras and for their benefit and enlightenment 
atleast some Brahmins must be instructed in the Vedhä bhäshya. 


We print invitation cards for wedding and upanayané 
ceremonies and distribute them among a large number of friends 
and relatives - in fact we invite an entire town or village t0 the 
function. And we spend thousands. But we do not pay any 
attention to the ritual itself, to its significance. This is not right. 
al 4 
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therefore take the help of a pandita in this matter. As mentioned 
before, going through works with a knowledge of the significance 
and meaning of the Manthras is more beneficial. We must have 
faith in the Upanishadhic saying’ Yadeva vidyaya karothi thadhéva 
Viryavaththaram bhavathi’. 


During upanayana, it is the Brahmachdrin (as the kartha) 
who chants the Manthras; similarly it is the groom alone who 
intones during marriage. What do you expect of all invitees to do at 
such functions? Do they come only for the luncheon or dinner, or 
to keep chatting, to see the dance recital or to listen to the 
nagasvaram music? Is their part only to make themselves happy in 
this manner? No. The Védhic Manthras deserve our highest 
respect. When they are being intoned we must honour them by 
listening to them intently. The Manthras create well- being for all. 
If the invitees and others at a function listen to them and are able to 
follow their meaning they will earn merit even though they do not 
have the role of the Karthdin it. 


Take the case of the asvamédha (horse sacrifice). Only a king 
who has subdued all other rulers, that is a maharaja or a 
sarvabhauma, is qualified to perform it. So only a monarch during 
a particular period in history, a monarch whose sway extends all 
over the world, is entitled to conduct this sacrifice. The asvamédha 
brings more benefits than any other rite. Now the question arises: 
In any generation only one individual is perhaps capable of earning 
so much merit( by performing the horse sacrifice). Why are the 
Vedhas so partial that they have made it impossible for the vast 
majority of people (who cannot perform the sacrifice themselves) 
to earn such merit? Is it true that only a ruler, who has immense 
strength and enormous resources at his command, is capable of 
benefiting from such a sacrifice? If people of good conduct and 
character are denied the same merit as a powerful emperor can 
earn, does it not amount to deceiving them? How can the Vedhas 
be so partial to one man? 
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In truth no partiality can be ascribed to the Vedhay A 
Vedhic rite is admittedly beneficial to the man who performs it, 
But, at the same time, it does good to all the world. IfI light a lamp 
in the darkness here does it not bring light to all the people present 
and not to me alone? 


It may be that the performer of a Védhic work receives more 
special benefits than others. But the Sasthras shows the way by 
which these others may also reap the same fruits as the kartha- in 
fact the Védhas themselves mention it. If ordinary people cannot 
conduct a horse sacrifice they may get to know how it is 
performed. They may pay attention to the hymns chanted during 
the sacrifice and also try to follow their meaning. In this way they 
derive the full benefits of the sacrifice performed by an imperial 
ruler. This fact is referred to in the section dealing with horse 
sacrifices in the Védhas. 


In the same way, whether it is a marriage or a funeral, the 
merit will be earned in full if we closely follow the rite and listen to 
the Manthras with due knowledge of their meaning. 


MY DUTY 


M: duty is to impress upon you again and again that it is your 
responsibility to keep the Védhic tradition alive. Whether or 
not you listen to me, whether or not I am capable of making you do 
what I want you to do, so long as there is strength in me, | will keep 
telling you tirelessly: ‘This is your work. This is your dharma’. It is 
for the sake of the Védhas that the Acharyd established this Matta 
(Mutt). So, no matter how I keep deceiving you in other ways, as 
one bearing his name I should be guilty of a serious offence if I 
failed to carry out with all sincerity at least the responsibility 
placed on my shoulders of protecting the Védhic dharma. That is 
why I keep speaking again and again, and again, not minding the 
tedium, about the need to sustain this dharma. 


It has not been all talk. A number of concrete schemes have 
been and are being implemented in pursuance of our ideal. I have 
come here to beg of you for your help. If you think I am not 
begging for your help, take it that I am issuing you a command to 
serve the cause of the Vedhas. However it be, the work I have 
undertaken must be done. 


Vedham odhiya Véedhiyarkkor mazhai 
Nithi mannar neriyinarkkor mazhai 
Madhar karpudai mangaiyarkkor mazhat 
Madam mūnru mazhat enappeyyume 


According to this well known Tamil poem, the earth will 
become cool and the crops will grow in plenty only if it rains thrice 
a month. It rains once for the Brāhmin who chants the Védhas in 
the right manner; it rains once for the king who rules justly; and 
again it rains once for the woman who remains true and constant to 
her husband. 


It is not in my hands to make sure that the rulers rule justly, 
strictly adhering to dharma. Sanyasins like me have nothing to do 
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with the government. But I believe that, as the head of a Mutt with 
the duty of protecting dharma, I have a responsibility with regard 
to the other two matters. How does a religious head see to jt thata 
woman adheres to her dharma, remains true to her husband? The 
trends seen today are contrary to stridharima (code of conduct for 
women). I have the title of ‘guru’ and so it is my duty to wam 
womanhood against things that are likely to undermine their 
dharma. When child marriages were prevalent there was little 
opportunity for women to go astray. If a girl is already married 
before she attains puberty she will develop strong attachment for 
her husband. If she is not married at this age she is likely to feel 
mentally disturbed. But our hands are tied because of the Sarda 
Act. 


But, if I have not entirely washed my hand of the subject, itis 
because of the hope that public opinion could be created against 
the Sarda Act and the government compelled to respect it. After 
all, so many other laws have been changed in response to public 
opinion or otherwise. Unfortunately, the attitude of parents and of 
women in general has become perverse. Instead of trying to 
conduct the marriage of their daughters in time, parents send them 
to co-educational colleges and later to work along with men. When 
I see all this I inwardly shed tears of blood: I am losing my 
confidence in my ability to arrest this trend. 


If Brahmins keep chanting the Vedhas, the rulers will rule 
justly and women will remain steady in their wifely dharma. It isin 


this hope that all my efforts are turned to maintaining the Vedhic 
dharma. 


You must make a gift of your sons for this purpose, also of 
your money. Well-to-do people must help children of the poor 
with cash so that they may be encouraged to learn the Vedhas. We 
need money to pay the teachers, to buy books, to administer m 
Vedhic schools. We have drawn up a modest scheme to rais? 
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funds. You pay one rupee a month and in return you will receive 
(by post), apart from the belssings of the Vedha Mutt (Mother 
Vedhas), the prasadas of Sri Chandramouliswara after the pūjā 
performed to him at the Kanchi Mutt. If you send your donation 
mentioning your naksatra [the asterism under which you are born] 
the prasada will be sent to you every month of the day on which 
the asterism falls. 


Nowadays, we receive ‘chain letters’ invoking the name of 
Sri Venkatachalapathi (of Tirupati) and with the threat added, ‘if 
you don’t send copies of this letter to such and such number of 
people, you shall turn blind or shall be crippled. * Out of fear many 
people make copies of the letter to be sent to various addressees. I 
too sometimes wonder whether we could do something similar to 
promote the Védhic dharma! 


I do not ask you much- just one rupee a month. Don’t you 
pay the government taxes, whether or not you like to do so? Take 
this - the one rupee- as a levy imposed by me. It is a tax you pay to 
run my government, my sarkar which is no bigger than a mustard 
seed. You deny yourself a bit of your pleasure for this, your outing 
to beach or your visit to the cinema. You will thus carry out a 
fraction of your duty and my duty will have been fulfilled. 
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GREATNESS OF THE VEDHAS 


a Be glory of the Védhas knows no bounds and it is manifested in 
the affairs of the world in a manner that defies comparison, 
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Of all the sacred places on earth Kasicomes foremost. When 
we speak in praise of other hallowed centres, we say that they are 
equal to Kasi in holiness. From this we know the importance of 
that city. In the south there is a pilgrim centre which has come to 
be called ‘Dakshina Kasi (Southern Kasi). There is an Uththara 
Kasi (Northern Kasi) in the Himalaya. Vriddhachalam in Tamil 
Nadu is also known as ‘Vriddha Kasr . In Tirunelveli district (of 
Tamil Nadu) there is a town called ‘ Tenasi’ (this also means ' 
Southern Kasi’). When we speak in praise of a sacred place itis 
customary to describe it as being ‘equal to Kasi’. But 
Kumbakonam is considered greater than Kasi (‘in greatness it 
weighs one grain more than Kasi’). Here is a stanza that speaks of 
the high place accorded to Kumbakoram. 


Anyakshethré krutham papam punyakshéthre vinasyathi 
Punyakshetre krutham papam Varariasyam vinasyathi 
Varantasyam krutham papam Kumbakoné vinasyathi 
Kumbakone krutham papam Kumbakorié vinasyathi 


‘The sin committed in any (ordinary) place is washed away 
in a sacred place. That committed in any sacred place is washed 
away in Varanasi (that is Kasi). The sin committed in Varanasi is 
wiped away in Kumbakoriam. And the sin earned in Kumbakona™ 
well it is destroyed only in Kumbakoriam . 


The glory of Kasi is that all other sacred places are likened © 
it. Even when a place is said to be superior to Kasi the implica” 
is that Kasi is uniquely great. It has acquired a distinction by being 
made an object of comparison. A great man has composed a poe 


ake 
on Kasi. ‘kshétraram uththamanam api yad upamaya ka (a) P lok 
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prasastih,’ so it begins. It means: ‘By being likened to it even 
highly esteemed places become famous- that is Kasi. 


Similarly, when you speak highly of sacred tirthas you liken 
them to the Ganga or say that they are more holy than that river. 
We must conclude from the foregoing that Kasi comes first among 
the sacred places and that the Gangdis the holiest of the tirthas. 


It is in this way that, when any work is to be extolled, it is 
said to be ‘equal to the Védhas’. The Ramayana is a very famous 
poetic work. There are many versions of it. Take any language in 
India: the story of Rama will be seen to be a theme in drama, 
poetry, music, etc, in its literature. The greatness of the Ramayana 
is such that it is exalted to the position of a Véedha. ‘ Védhah 
Pracetasadasitsaksad Ramayanatmana. ‘ The Véedhdaitself was born 
as Ramayana to Valmiki, the son of Praceétas. 


The Mahabharatha too is celebrated as a Védhd: in fact it is 
called the fifth Védha (‘panchamo Védhah’). 


Vaishniavas glorify. the Tiruvaymozhi as a Vedhd. It is the 
work of Nammazhvar, who is also called Sadagopan and Maran. 
They say: ‘Maran Sadagopan composed the Tamil Véedha. * The 
famous Tamil work on ethics, the 7hirukkural, is also called the 
‘Tamil Vedha. ‘ 

During the time of the author of the Kural, Thiruvalluvar, 
there was the ‘Kadai Samgam’ in Madurai. In that city there was a 
seat received as a gift from Sundaréswara. Only the worthy could 
sit on it. The unworthy would be pushed aside. Was such a thing 
possible? We cannot believe it; but we do believe that when a coin 
is inserted in a machine we get a ticket. 


[Here the Paramaguru tells the story of Thiruvalluvar and his 
Kural and how the poets of his time came to regard Tamil as great 
as Sanskrit since it had now come into possession of a work like 
Kural which, they said, was equal to the Vedhas. 
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Saivas [in Tamil Nadu] regard the Thiruvachakam ag the 
Tamil Vedha. To the Christians in India the Bible is the ‘Satya - 
Vedha. ‘ Thus we see that the Vēdhās have a special place of 
honour. The Védhicriver is ageless and it traverses the length and 
breadth of our land as the very life-blood of our culture. This river 
should not be allowed to dry up. There is no greater responsibility 
for a Hindu than that of keeping the Védhdas a live and vibrani 
tradition. 


The sound of the Védhas must pervade everywhere, must fill 
all space. The truths enshrined in them must be spread far and 
wide and the rituals enjoined on us by them must be made to 
flourish. Sufficient it would be if the Vedhic dharma remains 
vigorous and is maintained atleast in our land. Ifa man’s heartis 
stout he will survive even if all other parts of his body are afflicted, 
In the same way, if the Védhds flourish in this land all nations will 
prosper and live in peace and happiness. This is the prayer of the 

Vedhic dharma. 


‘Lokah samastah sukhnio bhavantu. ’ 
a oo Je 
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SHADANGA 









THE SIX LIMBS OF 
THE VEDHAS 


mong the basic texts of Hinduism, the six Angas or limbs of 
Aue Védhdas are next in importance to the Vedhas themselves. 
The Védha Purushda has six limbs or parts- mouth, nose, eye, ear, 
hand, foot. These are called ‘Shadanga’. The Tamil term 
‘chadangu’ denoting any ceremony is derived from this word. The 
Tamil Thēvāram refers to Shadanga in this line, ‘Védhamo/du/ aru 
angam ayinan. ’ 


In the past all moral and religious edicts were inscribed on 
the stone walls of temples. In a sense the temple in ancient and 
medieval times was the ‘subregistrar’s office’ that ‘registered’ all 
[acts of, contribution to ] dharma. In the princely state of 
Travancore there used to be an official called ‘ Tirumantira olai’. 
In the olden days all kings in Tamil Nadu had such an official. He 
was like the present-day private secretary. His duty was to write 
down the ruler’s orders or communication and the royal message 
would be sent to the people concerned. 


In those days the raja had to be informed about all private 
charities. In fact they required the royal ascent and were instituted 
on royal orders. These were written down by the olai with these 
concluding words, ‘ to be inscribed on stone and copper’. The 
royal command was passed on to the place which received the 
charity. The authorities there had all this inscribed on the walls of 
the local temple. Most of the stone inscriptions to be found in 
temples are of this nature. 


Inscriptions were also made on copper- plates. If more than 
one plate was needed, the plates were pierced and held together 
with a ring. The local council or assembly had to accept these 
inscriptions. The copper-plates were kept underground in the 
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temple premises in a place called ‘kshemam ’. The life of a land, its 
destiny, was entrusted in the hands of the lord and it was natural 
that the temple was considered the standing monument to its life, 
It had something of the function of the registrar’s office, tho 
epigraphy department, and so on. 


Let me now come to subject of the local assembly. 


Every village had a Brahmin sabhā or assembly. Its 
membership was open to those who knew the Védhas and the 
Manthra-Brahmana. People guilty of certain offences and their 
relatives were debarred from membership. The names of 
candidates wanting to be members were written on pieces of palm- 
leaf and a child would be asked to pick one from the lot. The one 
whose name was inscribed on it was adopted as a member. Details 
of such elections to the local assembly are mentioned in the 
Uththaramérur Inscriptions. There were a number of divisions of 
the sabha to look after different subjects like irrigation, taxation, 
etc. All charities, whether in the form of land or money, had to be 
made through the sabha. So too cattle offered to the temple or the 
lamps to be lighted there. The members of the sabha had to give 
their written consent for all this. This is how we have come to 
know the names of some of them. We also learn the titles 
conferred on some Brahmins like ‘Shadanganiratan’ and 
‘Shadangavi’, the latter being an eroded form of ‘Shadangavid’ 
‘Sad+anga +vid’ = one who knows the six angas or limbs of Vedhic 
learning. From these old inscriptions we come to know that there 
were many such Brahmins even in small Villages, Brahmins 
proficient in the ‘Shadanga’. That is why Vedhic rites themselves 
came to be called ‘chadangu’ in Tamil Nadu. The Brahmin who 
gave away his daughter in marriage to Sundaramurtisvami wês 
called ‘Chadangavi Sivachariyar.’ 


The six Angas are Siksha (Phonetics); Vyakaral 
(grammar); Nirukta (lexicon, etymology); Kalpa (manual of 
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rituals); Chandas (prosody); /yothisha (astronomy-astrology). A 
Brahmin must be acquainted with all. That he must be well- versed 
in the Védhas goes without saying. He must first learn to chant 
them and proficiency in the six Angas will later help him to gain 
insights into their meaning. 


Sikshd is the nose of the Vedha Purushé, Vyakararta his 
mouth, Kalpa his hand, Nirukta his ear, Chandas his foot and 
Jyothisha his eye. The reason for each Sasthra being identified 
with a part of the body will become clear as we deal with the Angas 
individually. 
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NOSE OF THE VEDHAPURUSHA 


iksha comes first among the six limbs of the Vedhas, the nose of 
Sts Vedha Purusha. The function of the nose here is not to be 
taken only as that of perceiving smell. It has also the function of 
breathing; in fact it is one of the organs of breathing. Sikshd serves 
as the life-breath of the Védhic Manthras. 


Where is the life ofa Vedhicmanthra centred? Each syllable 
of a hymn is to be enunciated strictly according to its measure. 
Clarity of pronunciation is what is intended. Apart from this, each 
syllable is raised, lowered or pronounced evenly - udhaththam, 
anudhaththam, svarita. If attention is paid to these points, there 
will be tonal purity. A manthra yields the desired fruit if each 
syllable is vocalised with clarity and tonal accuracy. The phonetic 
and tonal exactitude of a manthra is even more important than its 
meaning. In other words, even though the meaning is not 
understood, if the tonal form takes shape correctly, the manthra 
will bring the intended benefit. So the life-breath of the Védhas, 
which are a collection of Manthras, is their sound [the ‘sound 
form’]. 


There is a manthra to cure scorpion sting. Its meaning is not 
revealed. Its potency is in its sound. Certain sounds have certain 
powers associated with them. It is sometimes asked: Why should 
the sraddha Manthras be in Sanskrit? May they not be in English or 
Tamil? Those who raise these questions do not realise that it is the 
sound that matters here, not the language as such. If the teeth of a 
Sorcerer were knocked off, his witchcraft [magic] would have no 


effect. Why? Because the man would not be able to recite this spell 
Properly, 


Enunciation of the Manthras is most important to the 
Vedhas. What do we do about it? Sikshda is the science that deals 
with the character of Védhic syllables it determines their true 
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nature. The science of the sounds of human specch is Called 
phonetics and it is more important to the Vedhic language that to 
any other tongue. The reason is that even if there is a slight change 
in how you vocalise a syllable the efficacy of the manthra will be 
affected. [The result sometimes will be contrary to what jg 
intended J. 


It is because of the importance of Védhic phonetics that 
Siksha has been placed first among the six Angas. It is dealt with in 
the Thaithiriya Upanishad. Its ‘Sikshavalli’ begins like this: ‘Let us 
now explain the Siksha Sasthra’. The name of the Sasthra occurs 
here as well as in many other Védhic texts with a long ‘i’ (‘Siksha’), 
Sankara observes in his commentary: ‘Dairghyam Chandasam’: it 
means that the usually short ‘i’ occurs as long [in the Védhas], 
(Such examples are to be found in Tamil poetry also). I told you 
that the Vedhic language is not called Sanskrit but Chandas. 
‘Chandasam’, from ‘chandas’, denotes here a Védhic usage. 
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YOGA AND SPEECH 


1en you play the harmonium, the Nagaswaram or the flute, 

the sound is produced by the air discharged in various 
measures through different outlets. Our throat has a similar 
system to produce sound. It is not that the throat alone is involved 
in this process. How do we speak and sing? Speaking or singing is 
an exercise that has its source below the navel in the ‘muladhara’ 
or ‘root-base’ of the spinal column. From this point the breath is 
brought up in various measures as we speak or sing. The human 
instrument made by the Lord is far superior to the harmonium, the 
nagaswaram or the flute. These can produce only mere sounds and 
cannot articulate the syllables a, ka, ca, etc. Man alone possesses 
this faculty. Animals can produce one or two types of sound but do 
not have the ability to articulate. 


We may gauge the importance of articulate speech from the 
fact that the Lord has bestowed this faculty only on man. Such a 
wonderful gift of /swara must not be squandered or abused in idle 
gossip or useless talk. We must use it to grasp the divine powers 
and endeavour to create the well-being of mankind thereby. And 
we must also try to raise our own Self with it. All these lofty 
purposes can be served with the Vedhic Manthrdas that the sages 
have gathered from space for our benefit. 


If you recognise this fact you will realise why there should be 
a Sasthra called Siksha specially for the purpose of guiding us in 
the enunciation of Vedhic Manthras. This science as developed by 
our forefathers arouses the wonder of linguistic scientists even 
today. It teaches us how the syllables are to be produced 
accurately and describes in the minutest detail how the passage of 
the breath coming from the pit of the stomach is to be controlled. 
Further, it tells us on which parts of the body the breath must 
‘mpinge and how it must be discharged from the mouth. 
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In a sense, air going into our body in different ways jg 
manifestation of the yogic science: it is because of the vibrations 
caused in our nadisas a result of the passage of our breath that our 
emotions and powers take shape. There is a saying, ‘What is in the 
macrocosm is present in the microcosm. * As mentioned before, 
the vibrations within us produce vibrations outside also and these 
are the cause of worldly activities. That is why those who have 
mastered the Manthras have the same powers as those who have 
achieved yogic perfection controlling their breath. The one is 
manthrayoga, the other is Rajayoga. 


Siksha explains how each syllable of a manthra is to be 
produced by the human voice, what its tone should be like. It lays 
down the duration or mathra for each syllable. In determining the 
mathra the short and long syllables (the ‘hrsva’ and ‘dirgha’) are 
taken into account. Siksha also describes how words that are 
joined together (according to the rules of ‘sandhi’) are to be 
enunciated without breaking them. All such matters as help in the 
correct chanting of the Manthras are included in this Sasthra. 


Siksha explains in very fine detail how the sounds of the 
various syllables are to be produced. A sound like ‘ka’ is to be 
created from between the neck and the throat; another like ‘na’ is 
nasal. To produce the sound of ‘ta’ the tongue should come into 
contact with particular teeth - this is mentioned in this Sasthré; 8° 
too how the tongue should touch the upper palate for a sound like 
‘na’. Phonemes like ‘ma’ arise from completely closing the lips 
together and those like ‘va’ (labia-dental) are produced using both 
the lips and the teeth. It is all scientific and at the same time pal of 
manthra yoga and sabdha yoga. 


ROOT LANGUAGE - SANSKRIT 


speaking about the Vedhds I said that the sound of a word 
was more important than its meaning. That reminds me. In the 
Vedhic language called ‘Chandas’ and in Sanskrit which is based on 
it, there are words the very sound of which denotes their meaning. 
Take the word ‘dhantha’. You know that it means a tooth. We have 
to use our teeth to produce the sound of the word ‘danta’ - the 
tongue has to make an impact on the teeth. You will note this 
phenomenon when you ask a toothless person to say ‘dhantha’. He 
will not be able to vocalise the word clearly. 


From such small observations comparative philology we can 
discover an important fact : which word has come first in what 
language. Sanskrit, Greek, Latin, German, French, etc, have been 
jointly referred to as belonging to the Indo-European group and 
derived from one mother language. Western philologists do not 
accept Sanskrit as the original language, the mother of all Indo- 
European tongues. But words like ‘danta’ point to the fact that 
Sanskrit is the root language. 


Consider the English word ‘dental’. There is so much 
similarity between ‘dant’ and ‘dent’. In languages like French and 
Latin also the word for tooth is akin to ‘dent’, though itis ‘da-kara’ 
and not the ‘da-kara’ of Sanskrit. ‘Why shouldn’t you derive the 
Sanskrit word ‘danta’ from ‘dental?’ it might be asked. But you 
must consider the fact that to say ‘dhantha’ you have to make use 
of your teeth. Not so to say ‘dental’. You get the sound ‘dental’ as 
a result of the tip of your tongue touching your upper palate. It is 
only in Sanskrit that the sound of the word itself signifies its 
Meaning. So that must be the root form of the word. Hence 
languages like English, French, Latin, etc, must have been derived 
from Sanskrit. 


By interchanging the letters of some words you get other 
Words which are related in meaning to the original. What is the 
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nature of the animal called lion, the quality you associate with i 
most? It is violence. ‘Himsa’ is violence and the word turns into 
‘simha’ to denote the lion. Kasyapa was the first among the Sages, 
Celestials, non-celestials, human beings, all may be traced back to 
him. He knew the truth or, rather, saw the Truth. Jnana is also 
called ‘dhrusya’. Kasyapa is thus a seer, ‘Pasyaka’*: ‘Pasyaka 
became Kasyapa’. 


In Tamil one who sees, the seer, is ‘parppan’. It is in this 
sense, as men who know the Truth or Reality, that Brahmins in the 
Tamil land came to be called ‘parppans ’. But now the word is used 
in a pejorative sense. 


*Pasyaka’ in Sanskrit means ‘one who had seen’. 
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PRONUNCIATION 


= iksha deals with ‘uchchdararta’, ‘swara’, ‘mathra’, ‘bala’, 
S ‘Sama and ‘santana’. The sound of each manthra is 
determined with the utmost accuracy. How different sounds have 
their source in different parts of the body and how they are 
vocalised, all such details which are of scientific and practical 
importance are dealt with in this Anga. If it says, ‘Join your lips in 
this way and such and such a sound will be produced as you 
speak’, you may verify it for yourself in practice and find it to be 
true. 


Here I am reminded of an interesting fact. The lips come into 
use in ‘pa’, ‘ma’, ‘va’. They are not used in ‘ka’, ‘nga’, ‘cha’, ‘na’, 
‘ta’, ‘na’, ‘ta’, and ‘na’. A poet has composed a Ramayana which 
can be read without using your lips. It is called ‘Nirdshta- 
Ramayana’. ‘Oshtam’ means ‘lip’. ‘Aushtrakam’, the word for 
camel, is derived from it and the Tamil word ‘ottagam’ has the 
same origin. ‘Mir-oshtha’ means without lips. Mirdshtham- 
Ramayana was perhaps composed by its author to demonstrate his 
linguistic ingenuity. But another reason occurs to me. The poet 
must have been very much concerned about ritual purity and felt 
that the story of Sri Ramachandra must be read without bringing 
the lips together. 


There is a beautiful verse in Paniniva Sikshd (its author, as 
the name itself suggests, is Parini) which tells us how careful we 
must be in pronouncing Vedhicsyllables. 

Vyaghri yatha haréth puthran 
Damshtrabhyam na cha pidayéth 
Bhithapathanabhédhabyam 
Thadhvath variian prayojayeth 


‘The Vedhic syllables must be pronounced with clarity. The 
character of their sound should not be distorted a bit. But no force 
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must be used in vocalising the syllables. There should be no 
damage done - no erosion of the sound - and no violence should be 
suggested in the pronunciation. How does a tigress carry its cubs? 
Tigresses and cats carry their young ones by holding them firmly 
with their teeth, yet in doing so they do not cause any hurt to the 
little ones. The Védhic hymns must be chanted in the same way, 
the syllables enunciated gently and yet distinctly. Panini, the 
author of the above stanza, has written the most important work 
on grammar, a subject which comes next (after Siksha) among the 
Vedhangas. Apart from him many others written on Siksha. There 
are thirty works in this category. Panini’s and Yajnavalkya’s are 
particularly important. 


Each Védha has attached to it a ‘Prathisakhya’ which 
examines Védhicsounds. There are also ancient commentaries on 
them and these too are included in Siksha. 
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SCRIPTS 


he evolution of the script of any language must be based on 
JE ai or signs denoting various ‘units’ of its speech 
(phonemes). Most of the European languages including English are 
written in the Roman script. There is a script called Brahmi and the 
Asokan edicts are in it. In fact it is from Brahmi that the scripts of 
most Indian languages have evolved and these include not only the 
Devanagari script in which Sanskrit is written but also the Tamil 
and Grantha scripts. 


The Brahmi lipi or script has two branches. Of the two, the 
Pallava Grantha script was prevalent in the South from which most 
of the Dravidian scripts evolved. 


The Telugu script has a unique feature. While in all other 
scripts the letters are written in a clockwise fashion, in Telugu 
there are letters written in an anticlockwise fashion, that is the 
loops are shaped leftward. Parasakthi, the Supreme Goddess, is to 
the left of /sward and there is ‘vama-marga’ worship for her. For 
this reason it is believed that some of the letters of the Srichakra 
should be written in Telugu. The Telugu language itself is said to 
have a Saiva character. In most parts of India, the child is first 
taught to write the ‘Ashtakshari’, [prayer to Vis/utul but in Andhra 
Pradesh it is the ‘Siva Panchakshara’. There are places sacred to 
Siva in three corners of this state: Kalahasti in the south, Srisailam 
in the west and Kotilingakshetram in the north. It is because this 
land is within the area marked by these lingas that it is called 
‘Telungu-desa’ (from ‘Trilinga’). Appayya Dikshithar has 
composed a s/oka in which he expresses regret that he was not 
born an Andhra. 


Andhrathvam Andhrabhashacha (a) piandhradeésa svajanmabhuh 
Thathrapi Yajushi Sakha na ‘lpasya thapasah phalam 


Appayya Dikshithar was a Samavedhin by birth. ‘Of 
the Vedhas I am the Sama Vedhé,’ so says Bhagawan in the Gita. 
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But Dikshithar, a great devotee of Siva, regrets that he had not 
performed penance tobe born in Andhra, and that too as a Yajur 
Vedha which has Siva Panchakshara manthra in its middle. The 
Yajur Vedha, it will be remembered, contains the Siva. 
Panchakshara manthra. 


Let me revert to the question of script. As I said before, 
almost all the scripts in India today have evolved from Brahmi. But 
it is hard to make out elements of the original Brahmin them. So 
anything that we find difficult to understand or make out is 
referred to as ‘Bra/mi-lipi’. Later this came into usage as ‘ Brahmé- 
lipi’, the Creator’s ‘writing’ on our forehead [our destiny]. Now 
anything we find difficult to understand or cannot make out is 
called ‘Brahma-lipi’. Another old script is ‘Khardshii’. ‘Khara- 
ostham’ means the lips of a donkey - these resemble bellows. The 
loops protrude in the script. Persian is written in Kharoshti. 


Brahmi was our common scripi just as Roman is today for 
most European languages. Now Devanagari [with variations] is the 
common script for most Northern languages. We do not realise 
that each letter or syllable represents a particular sound or 
phoneme. There are two different letters in Tamil to represent 
‘na’. Why should there be two to represent the same sound, we 
wonder, thinking it to be unique to that language. But there is a 
subtle difference between the two ‘na’s. 


In Telugu there is only one ‘na’. So is the case with other 
languages. There are two types of ‘r’ common to Tamil and 
Telugu. But the two types differ in the two languages. In Tamil, 
two ‘r’s together of one of these two types form a consonant with a 
special sound value /kutram matrum sotrunai). In Telugu it is 
different. The Tamil word for horse is ‘kudirai’; in Telugu it is 
‘kurram’ - the two ‘r’s are pronounced fully. In Tamil there is 2° 
such phoneme. There are some other unique phonemes in Telus" 


In some words ‘ja’ is pronounced as ‘za’. Andhras pronounce 
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‘sala’ as ‘tsala’. The Devanagari and Grantha alphabets have 50 
letters. In Telugu there are 52(including the additional letters in 
the ‘ja’ and ‘ca’ groups). The Telugu-speaking people sometimes 
interchange ‘tha’ and ‘dha’. I am told you find this in some of the 
compositions of Tyagaraja himself, 


When we transliterate passages from one language into 
another we must keep these peculiarities in mind. In English also 
for the same labial there are two letters, ‘v’ and ‘w’. A professor 
told me that there is a difference between the two. The English ‘v’ 
should be pronounced with the lower lip folded and the upper row 
of teeth coming into contact with it. When ‘w’ is pronounced the 
lips do not come into contact with the teeth but are turned round. 
Words like ‘ Saraswat? and ‘/swara’ must be written with a ‘v’ (not 
as ‘Saraswati and ‘Iswara’). 


Sanskrit, more than any other language, exemplifies the 
principle of phonetic spelling. In English the spelling is erratic and 
confusing. I remember reading a newspaper heading recently: 
‘Legislature wound up’. Absent-mindedly I read the word ‘wound’ 
in the sense of a hurt or injury. Of course it was actually used as 
the past participle of ‘wind’. Now the word ‘wind’ can also mean a 
breeze but then it is pronounced differently. So it is all confusing. 
Is the word ‘put’ pronounced in the same way as ‘cut’ or ‘but’? In 
‘walk’ and ‘chalk’, the ‘I’ is silent. 

Seemingly, such is not the case with Tamil which contains 
Many words from other languages like Sanskrit. In other Indian 
languages for each series of consonants there are four different 
letters in place of the one in Tamil. For instance, the same ‘ka’ is 
Used for ‘kar’ (Tamil for eye) and mukham (face) while ‘Ganga’ is 
written as ‘kangā’ and ‘ghatam’ (pot in Sanskrit) is written as 
‘katam’, In Tamil the word for mace ( the weapon wielded by 
Bhima) and for story are written alike as ‘katai’, instead of as 

gadai’ and ‘kathai’. 
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In Tamil, unlike in other Indian languages, ‘ka’ serves the 
purpose of ‘kha’, ‘ga’, and ‘gha’. ‘ta’ serves for ‘da’ also. Words 
that have almost opposite meanings are spelt identically: ‘Dosam’ 
and ‘tosam’ meaning blemish and happiness respectively aro 
written identically. Letters from the Grantha script are added in 
Tamil for proper pronunciation zh ‘sa’, ‘ha’, ‘ja’, ‘ksa’, etc. Inthe 
past these letters were not used in Tamil poetry following the 
tradition of poetic usage. But now some authors do not use these 
Grantha characters even in prose. Since they find it difficult to get 
rid of Sanskrit words from the Tamil vocabulary, the next best 
thing they can do perhaps is to rid the language of the letters 
representing the phonemes of Sanskrit which have no equivalents 
in the Tamil alphabet. This causes confusion. If an author writes 
‘chatakam’ in the strict Tamil manner it can read also as 
*sad(h)akam’ or ‘jatakam’. From the very beginning Tamil has not 
had all the consonants. But why should characters added to meet 
this deficiency be dropped? Does it mean ‘victory’ for Tamil and 
‘defeat’ for Sanskrit? Why should there be a fight over languages? 


There is no need to nurse any bitterness against languages that we 
think are not our own. 


The Tamil script is adequate to write words that are strictly 
Tamil. The difficulty is when it comes to its adopting words from 
other languages with sounds representing ‘kha’, ‘ga’, ‘gha’, etc. In 
Sanskrit, Telugu, Kannada and so on, there are letters for the 
entire “ka-varga’, ‘cha-varga’, ‘ta-varga’, ‘ta-varga’, and ‘pa- 
varga’. In English, as we have already seen, we cannot pronounce 
the words according to their spelling. It is not so in Tamil. But its 
script too is not entirely self-sufficient. You may be surprised. But 
I will tell you what I learnt from my own experience. 


A Northerner learnt the Tamil script sufficiently well, that is 
he learned to read the individual letters of the alphabet. But he had 
no one to teach him the pronounciation of the words. He wanted 
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learn Tamil because he was keen to read the Thevaram and the 
Thiruvachakam in the original. After learning the alphabet he tried 
to read the 7évaram from a book. Though he had no knowledge 
of the language he thought he could earn merit by reading the 
hymns of the great saints even without understanding their 
meaning. Then, one day, he came to me and said: ‘Iam going to 
recite the 7hévaram’. I felt happy and asked him to go ahead. 


His recitation caused me amusement. The passage was a 
famous one - what Appar had sung at Thiruvaiyaru of his 
experience of seeing everything in the form of Umamaheswara 
[that is the entire cosmos revealed as Siva] and the song was 
‘Madar piraikkanniyanai. . . * He got the very first word wrong. 
Instead of ‘madar’ he said ‘matar’. It sounded so strange to me. 
Then he said ‘malaiyan makalotu’ for ‘malaiyan mahalodu’ laying 
stress on the ‘k’ and the ‘t’. For ‘padi’ he said ‘pati’. I was on the 
verge of laughter. His recitation went on in this fashion. He said 
‘pukuvar’ instead of ‘puhuvar’. 


I heard him silently because I thought a Northerner learning 
a Tamil song deserved to be encouraged. But soon I found that I 
could no longer suffer his erratic reading. So I told him in a 
friendly manner that his pronunciation was faulty. To this he said: 
‘What can I do? It is all in the book.’ What he said was right and it 
showed that in Tamil too the words are not always pronounced 
according to how they are written. Letters that come in the middle 
of a word are not pronounced as they are written. We write 
‘makalotu’ but say ‘mahalodu’; we write ‘a7Zharkaka’ but say 
‘adarkaha’, ‘Ka’ becomes ‘ha’ in the middle and end of the word. 
‘Ta’ in the beginning of a word remains ‘ta’ but in the middle 
becomes ‘da’. For instance, ‘tantai’ (father) is pronounced as 
‘tandai’ and ‘Katavul’ (God) and ‘itam’ (place) pronounced as 
‘Kadavul’ and ‘idam’. Such matters are dealt with in detail in Tamil 
srammar books. 
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Like Sanskrit, Tamil too has excellent works on grammar - 
for example, the Tholkappiyam and Nannil, They deal with the 
morphology of words and their vocalisation. For instance there arp 
such rules: After such and such a syllable ‘sa’ becomes ‘ca’, ‘ka’ 
becomes ‘ha’. 


Generally speaking, if ‘ka’ is the initial letter of a word in 
Tamil it retains its sound of ‘ka’. In the same way if the initial letter 
of a word is ‘ta’ it retains its true sound, but in the middle or end of 
a word it sounds ‘da’. ‘Pa’ is ‘pa’ if it is the initial letter of a word 
but sounds ‘ba’ in the middle of a word. (In Tamil we do not see 
‘pa’ occurring as an independent letter in the middle or end of a 
word. ‘Anpu’ (love), ‘ampu’(arrow), ‘inpam’ (pleasure) -’pa’ in 
these words is joined with other letters. Words like ‘japa’ 
(repeating the names of the Lord or any manthra); ‘sapam’ (curse), 
‘kapam’ (“kapham’, phlegm), ‘supam’ (‘subham’, auspicious) have 
letters belonging to the ‘pa-varga’ independently in the middle of 
the words but they are from the Sanskrit. 


There is something interesting about ‘cha’. While in Tamil 
‘ka’, ‘ta’, ‘pa’. etc, retain their true sound when they are the initial 
letters x words, ‘cha’ as the initial letter is voiced as ‘sa’. ‘Chatti’ 
(cooking vessel) and ‘chivappu’ (red) are pronounced as ‘Satti’ and 
‘Sivappu’. But when the letters come together as ‘cca’, they are 
not pronounced as ‘ssa’- for example, ‘achcham’ (feat), 
‘pachchai’ (green). ‘Chol’ (to speak) is pronounced as ‘sol’, but 
‘peryarccol’ and ‘vinaiccol’ are not pronounced as ‘peyerssol’ and 
‘vinaissol’. But in Malayalam which is derived from Tamil ‘ca’ in 
the beginning of a word is pronounced as ‘ca’: ‘civappw’ is 
‘chivappu’. But at other times when the ‘cca’ comes in the middle 
of a word the word is pronounced as ‘ssa’, not ‘cca’, @-8) place 
names like ‘Kavisseri’, ‘Nellisseri’, while Tamils pronounce the 
same as ‘Kavichchéri’ and ‘Nellichcheri’. In words like ‘achcha 
(father) and ‘Ezhuththachchan’, however, there is no change. 
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The genius of the Tamil language is to be known from its 
works on grammar- how a word is changed and where. However, 
the pronunciation does not accord with the spelling, 


It is only in Sanskrit that the pronunciation is fully phonetic 
but for two exceptions. One is when there is a visarga before ‘pa’. 
Visarga more or less has the same sound as ‘ha’ - nota full ‘ha’, 
though. In Tamil Nadu it is pronounced fully as ‘ha’ and 
Northerners who slur over it are made fun of. But their 
pronunciation is correct according to the rules of Siksha. With the 
visarga occurring before it, ‘pa’ becomes ‘fa’. 


The second exception: ‘Subrahmanyan’, ‘Brahma’, ‘vahni’ 
(fire) are pronounced as ‘Subrahmanyvan’, ‘Bramhan’ and ‘vanhi’. 
But all words with ‘ha’ coming as a conjunct consonant are not like 
this as, for example, ‘jahvara’ (deep, inaccessible), ‘jihva’ 
(tongue), “guhya’(secret), and ‘Prahlada’ [son of the demon 
Hiranyakasipu and a great devotee of Vishrīu]. 


383 


A LANGUAGE THAT HAS 
ALL PHONEMES 


om the foregoing it is clear that Sanskrit has the ‘f’ sound, In 

fact there is no sound vocalised by humans that is not present in 
that language. ‘Zha’ is not, as is usually thought, unique to Tami), 
It exists in the Vedhiclanguage which is the source of Sanskrit, The 
‘da’ in the Yajur Védha has to be pronounced as ‘zha’ in the 
corresponding passages in the Sama Védha. In the Rig Vedha also 
in some places the ‘da’ has to be similarly pronounced. The very 
first word in the first saktha of the Rig Vedha, ‘Agnimilé’, has tobe 
pronounced almost as ‘Agnimizhé’- not a full ‘zhe’ for ‘le’, but 
almost. 


There is a sound very close to ‘zha’ in French. But neither in 
that language nor in Sanskrit is there a separate letter to represent 
that sound. ‘Ja’ and ‘ga’ serve the purpose of’zha’ in French. In 
Sanskrit ‘la’ serves the same purpose 


(Iam told there is ‘zha’ in Chinese. ) 


The three-dot symbol in Tamil, called ‘Ayutham’, is present 
in Sanskrit also. There is a Panini sūthra, ‘h kap pauc’. According 
to it, if a visarga comes before a word beginning with ‘ka’ (Ramah+ 
Karunakarah), it will not have the sound of ‘h’, as mentioned 
before, but of ‘h’ in the ‘aytam’. Here it is the visarga that is the 
aytam that becomes the ‘f’ before ‘pa-kara’. 


Ramah + panditah -Rama fpanditah. This ‘f’ sound is called 
‘upatmaniya’. ‘Tma’ suggests the sound created by blowing pe 
pipe to build the kitchen fire. When you blow thus you get the i 
sound. The initial letter of the English word ‘flute’ is ‘f’, is it not? 


One more point about ‘fa’. We generally pronounce = ‘i 
‘pa’. But it would be wrong to think that wel in the South 
pronounce coffee as ‘kapi’ in the same way. In Sanskrit ‘kapisê 
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means dark brown - that is the colour of coffee powder. Our 
kapisa is the white man’s coffee. 


What Tamils call kutriyalukaram is present in Sanskrit also - 
r and 1. People write both ‘Rig Vēdh and ‘Rug Vedha’ - the first 
letter of the word is neither ‘Ri’ nor ‘Ru’. It represents in fact the 
Kurriyalukara sound. It is between ‘u’ and ‘i’. We write ‘Krishi’ 
in Roman. In the North some people write the same as ‘Krushna’. 
It is amusing to listen to Andhras pronouncing ‘hrdayam’ as 
‘hrudayam’. Both the ‘ra-kara’ and ‘la-kara’ of Sanskrit have 
vocalic forms. But in ‘la-kara’ the vocalic form comes only in 
conjunction with another consonant. In the ra-kara vocalic form 
we have examples like ‘Rig’, ‘rsi’; in the ‘la-kara’ vocalic form we 
have ‘kIpta’. 


In Sanskrit the vocalic ‘r’ and ‘l’ are not included among the 


consonants but regarded as vowels: a, a, u, u, i, i, r, l, e, ai, 0, au, 
am, ah. 


There is no short ‘e’ or ‘o’ in Sanskrit. I felt this to be a 
minus point for that language. Parasakthi, the Supreme Goddess, is 
the personification of all sounds. So should there not be all sounds 
ina language (like Sanskrit)? Why should it lack these two sounds 
(short ‘e’ and short ‘o’)? On going through Pafanjali’s 
commentary on the sūthrās of Panini, I discovered that Sanskrit 
too had these short vowels and it was a comforting discovery. 
P. atanījali says that, in chanting the Satyamugri and Ranayaniya 
Sakhas of the Sima Vedha the short ‘e’ and ‘o’ are used. 

Thus Sanskrit embraces all sounds. It has also a script in 


which the sound of every letter is determined with the utmost 
accuracy. 


LANGUAGES AND SCRIPTS : 
INDIAN AND FOREIGN 


special feature of our language is that each syllable of every 

word is pronounced distinctly. Take the English word ‘world’, 
The sound of the first syllable has no clear form; it is neither ‘we’ 
nor ‘wo’. Then the letter ‘r’ is slurred over. There are many such 
indistinct words in foreign tongues. They come under the category 
of ‘avyakta-sabdha’ (indistinct sounds). In our country all 
languages are ‘spasta’ (clear and distinct). 


In the languages of many other countries there is no accord 
between spelling and pronunciation. For the sound of ‘ka’ there 
are three letters in English ‘k’, ‘c’ and ‘q’. Such is not the case with 
our languages. The ‘f’ sound in English is represented in three 
different ways as illustrated in the words ‘fairy’, ‘philosophy’, 
‘rough’. When you say ‘c’ as a letter of the English alphabet, it 
sounds like a ‘sa-kara’ letter, but many words with the initial letter 
‘c’ have the ‘ka-kara’ sound. The ‘sa-kara’ sound occurs only ina 
few words like ‘cell’, ‘celluloid’, ‘cinema’. The spelling is totally 
unrelated to the pronunciation as in ‘station’ and ‘nation’. 


The Roman alphabet has only 26 letters and is easy to learn. 
The alphabets of our languages have more letters and arè 
comparatively difficult to learn. But, once you have learned them: 
our languages are easier to read and write than their Europe” 
counterparts. Take English, for instance. Even a person who has 


passed his M. A. has often to consult the dictionary for spelling and 
pronunciation. 


But among Indian languages themselves Sanskrit is the bes! 
in the matter of spelling and pronunciation. By saying this 1 do no 
mean that the languages of other countries are inferior to ours: 
the same time, so far as our own country is concerned, 1 do »° - 
wish to downgrade other tongues in comparison with Sanskrit- 
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| merely mentioned some facts to underline the point that Sanskrit 
fully represents the Supreme Being manifested as the 
Sabda-brahman. 


If we develop the attitude that all languages are our common 
heritage, we will not run down other people’s tongues. We often 
forget the fact that the purpose of language, any language, is 
communication, exchange of ideas. It is our failure to recognise 
this basic fact that is the cause of fanatical attachment to our 
mother tongue and hatred of other languages. We are often asked 
to be broad-minded and to develop an international outlook, but in 
the matter of language we remain narrow-minded. I feel sad when I 
think of it. 


aD ap y 
ge da ae 
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AKSHAMALA 


udraksha means the eye of Rudra or Siva. ‘Rudraksa-majz’ 
R: a ‘garland’ (or rosary) made up of such ‘eyes’. ‘Aksha’ 
means eye. In Tamil the Rudraksha is called ‘tirukkanmani’ [the 
sacred pupil of the eye] 


What is the meaning of ‘akshamala’ or  ‘sphatika- 
akshamala’? Here the word ‘aksha’ is not taken to mean the eye 
but the letters of the alphabet from ‘a’ to ‘ksa’. In the Sanskrit 
alphabet ‘a’ comes first and ‘ksha’ comes last. To learn the ‘A’ to 
‘Z’ of a subject means to have a thorough grasp of it. To convey the 
same idea in Sanskrit we say ‘a-karadi ksha-karantam’. There are 
50 letters from ‘a’ to ‘ksa’. So an akshamaia consists of 50 beads. 
There is of course a 51st bead which is bigger than the rest and itis 
called ‘Mēru’. The sun, the legend goes, does not go beyond the 
Mēru mountain during his daily journey. When we make one 
round thus, muttering the name of the Lord or a manthra, first 
clockwise up to the Mēru and then anticlockwise up to the Mēru 
again, we will have told the beads a hundred times. 
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IMPORTANCE OF ENUNCIATION 
AND INTONATION 


u must not go wrong either in the enunciation or intonation 
ye a manthra. If you do, not only will you not gain the expected 
benefits from it, the result might well be contrary to what is 
intended. So the Manthräs must be chanted with the utmost care. 
There is a story told in the Thaiththiriya Samhitha (2.4.12) to 
underline this. 


Thvashta wanted to take revenge on Indra for some reason 
and conducted a sacrifice to beget a son who would slay Indra. 
When he chanted his manthra, ‘Indrasathrur varddhasva. . ', he 
went wrong in the intonation. He should have voiced ‘Indra’ 
without raising or lowering the syllables in it and he should have 
raised the syllables ‘tru’ and ‘rddha’ (that is the two syllables are 
‘udata’). Had he done so the manthra would have meant, ‘May 
Thvashta’s son grown to be the slayer of Indra’. He raised the ‘dra’ 
in Indra, intoned ‘satru’ as a falling svaraand lowered the ‘rddha’ 
in ‘varddhasva’. So the manthra meant now: ‘May Indra grow to 
be the killer of this son (of mine)’. The words of the manthra were 
not changed but, because of the erratic intonation, the result 
produced was the opposite of what was desired. The father himself 
thus became the cause of his son’s death at the hands of Indra. 


The gist of this story is contained in this verse which cautions 
Us against erroneous intonation. 


Manthrohinah svaratho variiatho va 
Mithya prayuktho na tamarthamaha 
Sa vagvajro yajamanam hinasthi 
Yathéndrasathruh svaratho’ paradhath 


What was the weapon with which Thvashtā'’s son was 


killed? Not Indra’s thunderbolt but the father’s wrongly chanted 
Manthra, 
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VERSIONS WITH SLIGHT 
DIFFERENCES 


have spoken about the importance of maintaining the purity of 

Vedhic syllables. All over India, from the Himalayas to 
2ameswaram and all through the ages, the Vedhas have been 
taught entirely in the oral tradition, without the aid of any printed 
books and without much communication between the people of 
different parts. And yet 99 percent of the texts followed 
everywhere is the same to the letter. 


So it means that there is a difference of one per cent, is there 
not? Yes, there is, among the recensions in the different regions. ls 
it proper to have such slight differences? After claiming that the 
consequences would be unfortunate even if one syllable of a 
manthra goes wrong, how are we to accept that the same manthra 
in the different recensions or in the different regions differ by one 
percent? If the original Vedhds in their true form are one, will not 
the departure by even one percent mean undesirable 
consequences? 


There is an answer to this question. You will come to harmif 
the medicine you take is different from what you physician has 
ordered. Similarly, if you chant a manthra with its syllables 
changed, you will suffer an adverse consequence. The rule that the 
medicine prescribed must not be changed applies to the patient, 
not to the doctor. The patient cannot, on his own, changè the 
medicine that his doctor has prescribed. But the doctor can, canbe 
not? There is more than one medicine available to treat a particulat 
ailment. So there is nothing wrong if the doctor substitutes ont 
medicine for another. While treating two patients suffering from 
the same illness the doctor may, while prescribing essentially the 
same medicine for both, make small changes in the ingredient 
according to their different natures. 
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Itis in the same manner that the sages have introduced slight 
changes in the different Védhic recensions, but these are not such 
as to produce any adverse effort: indeed, even with the changes, 
the manthra yield the expected benefits. As a matter of fact, the 
sages have introduced the changes for the benefit of people who 
are entitled to learn the particular recensions. The rules with 
regard to these are clearly stated in the Pratisakhyas. 


The syllables of the Manthrds in the different recensions do 
not vary to any considerable degree. Nor are they unrelated to one 
another. On the whole they sound similar. Even when the letters 
vary there is a kinship to be seen between them. 


A) Qa 
ae de 


[OA9) 
12) 
a) 


fi 
G 


oo 
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VEDHIC VOCALISATION AND 
THE GREATNESS OF 
REGIONAL LANGUAGES 


we relate certain characteristics of the different languages of 

ndia to how Védhic chanting differs syllabically from region to 
region, we will discover the important fact that the genius of each 
of these tongues and the differences between them are based on 
how the Védhas are chanted in these regions. I make here certain 
observations based on my own philological researches. 


The letters da, ra, la and zha are phonetically close to one 
another. Ask a child to say ‘rail’ or ‘Rama’, in all likelihood it will 
say ‘dail’, ‘Dama’. The reason is ‘da’ is phonetically close to ‘ra’. 
Quite a few people say ‘Sivalatri’ for ‘ Sivarathr’. And some say 
‘tulippora’ for ‘tulippola’ (Tamil for ‘just a little’). Here ‘la’ and 
‘ra’ sound similar. I spoke about how ‘ra’ and ‘da’ change. So ‘la’ 
can change to ‘da’. ‘La’ is very close to ‘la’. Usually what we 
pronounce as ‘lalita’, ‘nalina’, and ‘sitala’ will be found in Sanskrit 
books as ‘lalita’, ‘nalina’ and ‘sitala’. There is no need to say how 
‘la’ and ‘zha’ are close friends. Madurai is indeed the city of Tamil 
but here people say ‘valapalam’ (plantain) for ‘vazha-pazham’. 
That is they use ‘la’ for ‘zha’, a letter we believe to be unique to the 
Tamil (or Tamizh) language. 


Here I should like to mention an idea likely to sound new t0 
you. What is considered unique to Tamil, ‘zha’ [retroflex 
affirmative], is present in the Vedhds also. Jaimini is one of the 
Sama Vedha sakhas: it is also called the Talavakara Sakha. The ‘da 
or ‘la’ of other Vedhas or sakhas sounds like ‘zha’ in the 
Talavakara Sakha. Those who have properly learned this recension 
say ‘zha’ for ‘da’ or ‘la’. Perhaps it is not a full’zha’ sound but 
something approximating to it, or something in which the ‘zha 
sound is latent. 
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The ‘zha-kara’ occurs even in the Rig Vedhain some places. 
Usually ‘da’ and ‘la’ are interchanged and where there is ‘da-kara’ 
in the Yajur Vedhd it is ‘la-kara’ in the Rig Vedha. The very first 
manthra in the Vedhdsis Agnimide’. ‘Agnimide’ is according to the 
Yajur Vedha which has the largest following. In the Rig Vedha the 
same word occurs as ‘Agnimile’. The ‘le’ here is to be pronounced 
almost as ‘zhe’. In the famous Srí Rudra hymn of the Yajur Vedha 
occurs the word ‘Midustamdya’. The same word is found in the Rig 
Vedha also and the ‘dw’ ini the ‘midu’ sound like ‘zhu’ instead of 
sounding like ‘lu’ - that is the ‘zha-kara’ is latent in how the 
syllable is vocalised. 


Generally speaking, the ‘la’ in the Rig Védhd is ‘da’ in the 
Yajur Vedha and ‘zha’ in the Talavakara Sama Védha. Now let us 
take up the regions where each of the Védhas has a large following 
and consider the social features of the language spoken in each 
such region. 


The view is propagated that the Vedhas belong to the 
Aryans, that the Dravidians have nothing to do with them. Let us 
take three of the four Dravidian states for consideration, that is the 
regions where Tamil, Telegu and Kannada are spoken. 


The ‘zha-kara’ is special to Tamil, ‘da’ to Telugu and ‘la’ to 
Kannada. Where ‘zha’ occurs in Tamil, it is ‘da’ in Telugu and ‘la’ 
in Kannada. Take the Sanskrit word ‘pravala’ (coral). It is 
‘pavazham’ in Tamil, ‘pakadalu’ in Telegu and ‘havala’ in 
Kannada. 


‘Pavazham’ is derived from ‘pravala’, so too ‘pakadalu’ in 
Telegu, in which language the original Sanskrit word has changed 
More than in Tamil: the ‘va’ of ‘pravala’ has become ‘ka’ but it is 
according to the genius of that language. How has the word 
changed in Kannada? In Tamil and Telegu the change from the 
Sanskrit ‘pra’ to ‘pa’ is but small. But in Kannada the ‘pra’ 
becomes ‘ha’ and that of course is according to the genius of that 
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language. The ‘pa’ in the other languages becomes ‘ha’ in 
Kannada. Thus ‘Pampa’ becomes ‘Hampa’ and then ‘Hampi’ (you 
must have heard of the ruins of Hampi ). The Tamil ‘pal’ for milk is 
‘halu’ in Kannada and the Tamil ‘puhazh’ (fame) is ‘hogalu’ in 
Kannada. In the same manner ‘pravala’ becomes ‘havala’ in 
Kannada. 


It was not my purpose to speak about the ‘pa-ha’ 
relationship. All I wanted to point out was how the ‘la’ of Sanskrit 
is the ‘zha’ of Tamil and the ‘da’ of Telegu. In Kannada, however, 
there is no change. The ‘la’ remains ‘la’. 


You sce this difference not only with respect to words of 
Sanskrit origin but also with respect to those belonging to the 
Dravidian group. The word ‘puhazh’ (or pugazh) cited earlier is an 
example in this connection- it is not a Sanskrit word. 


(From our present state of investigations we know this: our 
people belong to one family. They are not racially divided into 
Aryans and Dravidians but are divided into those speaking 
languages related to Sanskrit on the one hand and those speaking 
Dravidian tongues on the other. Further research is likely to reveal 
that even this linguistic difference is not real and that both Sanskrit 
and Dravidian languages are from the same parent stock. Some 
linguists are known to be examining the possible bounds that unite 
Sanskrit and Tamil. If we go back to very early times, we may 
discover that the two languages are of the same stock. But during 
the thousands of years subsequent to that period, the Dravidian 
languages must have evolved separately. It is in this sense that I 
speak of the ‘Dravidian’ languages as being distinct from Sanskrit.) 


I wondered whether there was any special reason why the 
‘zha’ of Tamil should be the ‘da’ of Telegu and the ‘la’ of Kannada. 
I came to the conclusion that the differences were related to how 


the Vedhas are chanted in the regions where these languages are 
spoken. 
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The predominant Védhain the western region [of Peninsular 
India], including Maharastra and Karnataka, is the Rig Vēdhā. In 
the region from Nasik to Kanyakumari, the Rig Vēdhā has the 
widest following. Kannada is one of the languages spoken here and 
‘Ja’ has a unique place in it. And this ‘la’, special to Kannada, 
which is considered a Dravidian regional language, is Vedhic in 
origin. 

If we go to that part of the eastern seashore and the 
hinterland that form Andhra Pradesh, we find that 98 out of 100 
people (Brahmins) here are Yajur Védhins. The remaining two 
percent are Rigvedhins. There are practically no Samavédhins in 
Andhra Pradesh. Since Yajur vedhins are the predominant group 
the Rig Védhic ‘la’ is ‘da’ here, so also the ‘la’ of other languages. 


In Tami] Nadu also Yajur vedhins are in a majority though 
not to the same extent as in Andhra Pradesh. Here 80 percent are 
Yajurvedhins, 15 percent Samavédhins and 5 percent Rigvedhins. 
In ancient times, however, the Sama Védhins formed quite a large 
group- there is evidence for such a belief. It is likely that there 
were Brahmins belonging to all the 1,000 recensions of the Sama 
Vedha in the Tamil land. Jsward is extolled in the Thévaram 
as ‘Ayiram-Sakhdai-udaiyan’ (one with a thousand Védhic 
recensions) . 


Among the Sama Védhins those belonging to the Kauthima 
Sakha form the majority. But in the old days the followers of the 
Jaiminiya or Talavakdra Sakhd were quite large in number. 
Chozhiyar are people of the Chola land. Even today they are all 
Sama Vedhins and they follow the Yalavakara Sakha- the 
Chozhiyar residing in Tirunelveli(which is identified as a Pandya 
lerritory) still belong to this recension. Originally the Sama Vedha 
had a great following not only in the land of the Cho/as but also in 
the land of the Pandyas. 


‘Chozhiyar’ may be understood as Brahmins belonging to 
the Tamil land from very ancient times. They are indeed the 
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Brahmin‘ Adivasis’ of that region. I will tell you how. Among Tami] 
Smartha Brahmins there is a sect called ‘Vadamas’ (Vadamar ). 
They must have come to the Tamil land from the North, Specially 
from the Narmada valley. Their very name suggests that they are 
from the North. Chozhiyar must have been inhabitants of Tamil 
Nadu from the earliest times. 


From what I have said about ‘Vadamar’ J should not be taken 
to mean that I believe that all Brahmins in the South came from the 
North as is suggested by some people today. As a matter of fact, in 
the very word ‘Vadamar’ there is proof that all Brahmins did not 
come from the North. If all Brahmins in Tamil Nadu or in the rest 
of the South had their original home in the North, why should one 
sect have been singled out for the name of ‘Vadamar’? The rest of 
the Brahmins must have belonged to the Tamil land from the very 
beginning. Chdzhiyar are among these first Brahmins. 


There is one proof to show that ‘Vadamar’ originally 
belonged to the Narmada valley. Only they, among the 
Brahminsin the South], recite the following verse in the 
sandhyavandana. ; it is a prayer for protection from snakes. 


Narmadhayai namah pratah Narmadhayai namo nisi 
Namostu Narmadhe thubhyam pāhi mam visha-sarpathah 


Among the Chozhiyar there was a great man called 
Somasimara Nayanar who was one of the 63 Nayanmars. Somasi is 
not an eatable, but means a “somayajin’, one who has performed 
the soma sacrifice. Sri Ramanujacharya’s father had also 
performed the same sacrifice and he was called ‘Kesav4 


Somayajin’. The Sama Vedhd has an important place in the somê 
sacrifice. 


if there were a large number of Chozhiyar Brahmins in the 
very early times in Tamil Nadu, it means that the Talavakara Sakhé 
of the Sama Vedha must have had a large following then. I hav? 
spoken about the Chola and Pandya kingdoms but not of the 
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Pallava and Chera lands. In the dim past there was no Pallava 
kingdom. T he ‘Muvendar’ are the Cheras, Cho/as and Pandyas. 
The region where the Pallava kingdom arose later was then part of 
the Chola territory. So the early Brahmins who had come from the 
North, the Vadamar, settled in the northern part of Tamil Nadu, 
that is the Pallava territory. Subsequently they came to be called 
‘AUththara Vadamar’. There are Sama Védhins among the 
‘Vadamar’ also, but they do not belong to the Ta/avakara Sakha 
but to the Kauthama Sakha. The ‘Vadamar’ came to the Tamil land 
long after the Tamil language had developed into its classical stage. 
So their Védhic chanting is not germane to our subject. The same 
could be said about the Pallavas after the Sangam literature came 
to flourish. 


Let us now turn to the Chera land. Malayalam is spoken in 
Kerala. If I did not touch upon this language when I dealt with 
Tamil, Telugu and Kannada, it was because of the fact that it 
appeared much later than the other three. Until about a thousand 
years ago, Kerala was part of the Tamil land and its language too 
was Tamil. Malayalam evolved from Tamil. If the Tamil ‘zha’ is 
‘da’ in Telegu and ‘la’ in Kannada, it remains ‘zha’ in Malayalam. 
Tamils say ‘puzhai’ for a river. Ma/ayalis say ‘puzha’. If the former 
say ‘Alappuzhai’ and ‘Amblappuzhai’ [both names of places in 
Kerala], the latter say ‘A/appuzha’and ‘Amblappuzha’. 


Leaving aside the question of the Malayalam language, let us 
turn to the subject of the Véedhic tradition of Kerala. The Malayala 
Brahmins called Namputris have a long tradition of learning the 
Védhas in the sasthric manner. There are among them Trivédhins 
(those well-versed in the Rig Vedha, Yajur Vedhaand Sama Vedha, 
and among the last-mentioned a number of people following the 
Talavakara Sakha). The Parfcdnmana family is one such and it has 
behind it a fine Vedhic tradition. They belong to the Ta/avakara 
Sakha. Today those who follow the Kauthama Sakha are in a 
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majority among the Sama Véedhins in Tamil Nadu but in Kerala the 
Sama Vedhins belong to the Talavakara Sakha. 


From generation to generation, the Nambudhiris have been 
chanting the 7alavakara Sakha. They pronounce the ‘da’ or ‘Ja’ of 
other sakhas as ‘zha’- which means they follow the same practice 
as in Tamil Nadu. Both the palm-leaf and printed versions of the 
Talavakara Sakha, in Tamil Nadu as well as in Kerala, have ‘zha’ jn 
the relevant places. 


Thus we see that from early times the Talavakara Sakha of 
the Sama Vedhahas had a following in the Tamil land larger than in 
any other part of the country. And with this recension has 
come the ‘zha’ which is a phoneme not found elsewhere. 
Nachchinarkkiniyar is among the commentators of the Tamil 
Samgam works. In his commentary on the Tholkappiyam (famous 
Tamil grammatical treatise), he mentions ‘four Védhas’: 
‘ Thaithiriyam, Paudikam, Talavakaram and Samam’ . He mistakes 
recensions for full-fledged Vedhas. However, we note from his list 
that the Talavakara Sakha had the place of a full-fledged Vedhdain 
Tamil Nadu. ‘ Thaithiriyam’ is a recension of the Krishiia Yajur 
Vedha. The Kaushithaki Brahmana of the Sankhayana Sakha of 
the Rig Védha is called ‘Pausa’. What Nachchinarkkiniyar calls 
‘Paudiyam’ is referred to by the Azhvars as ‘Pauzhiyam’- here 
again you see the relationship between ‘zha:’ and ‘da’. 


All told the phonemes unique to the languages spoken in the 
different regions have evolved on the basis of the differences in 
pronunciation in the various Védhicrecensions. 


So far I have confined myself to the languages of the 
Dravidian region. Now I will speak on the same theme with 


reference to the other parts of India and to other countries of the 
world. 


It is customary in the North to use ‘ja’ for ‘ya’ and ‘ba’ for 
‘va’- both in literary and colloquial usage. The use of ‘ba’ for we 
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is noticeable particularly in Bengal and ‘ja’ for ‘ya’ in Uttar 
Pradesh, and Punjab, etc. 


In Bengal they follow the dictum, ‘va-bhayorabhedham’ - 
there is no difference between ‘va’ and ‘ba’. In Tamil too ‘Bhisma’ 
is sometimes referred to as ‘Vittumar’and ‘Bhima’as ‘Vima’. In 
Bengali, all ‘va’s’ are vocalised as ‘ba’s’. Indeed ‘Bengal’ itself is 
from ‘Vanga’. 


Bengalis say ‘Bangabasi’ for ‘Vangavasi’ (a resident of 
Bengali). Once they realised that changing all’va’s’ universally into 
‘ba’s’ was not right and called a parisad[ a meeting of scholars] to 
consider the question- it was called the ‘Vanga Parisad’. According 
to one of its decisions all ‘ba-kara’ in Bengali books to be printed 
thenceforth was to be changed to ‘va-kara’. They strictly carried 
out the decision. But in doing so they also changed what should 
naturally be ‘ba’ into ‘va’- for instance, ‘bandhu’ into ‘vandhu’, 
‘Bangabandhu’ into ‘Vangavandhu’. 


As observed earlier, in other regions of the North too ‘ba’ is 
used for ‘va’. For example, the name ‘Bihar’ itself is from ‘Vihar’. 
(Once there were many Buddhist viharas, temples or monasteries, 
in this region) The name ‘Rasbihari’ is from ‘Rasavihari’. How 
would you explain this practice? Such usage is laid down in the 
Pratisakhya of the Vēdhic recension followed in these parts. 
People there applied the rule of the Pratisakhya to their ordinary 
writing and speech also. It also follows that the rules laid down by 
the Vedhic Sasthras have been faithfully followed in this region. 


Yajur vedhins, it will be remembered, from the majority in 
the country taken as a whole. The Krisha- Yajur Védha is 
followed in the South and the Sukla- Yajur Vedha in the North. 
There is a Sakhd of the latter called ‘Madhyandina’ and it has a 
large following in the North. In its Pratisakhya it is said that ‘ja’ 
may be used in place of ‘aya’, and ‘ka’ in place of ‘asa’. We say in 
the South ‘yat Purushena havisa’ (from Purushasuktha); the 
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Northern version of the same is ‘jat Purushena havika’. We are 
amused by such chanting and we even feel angry that the Vedhas 
are being distorted. At the same time we feel proud that we in the 
south maintain the purity of the Védhic sound. However, the a’ 
and ‘aka’ in the Northern intonation have the sanction of the 
Siksha Sasthra. 

It is only phonemes that are close to one another that are 
interchanged. There are examples in Tamil also to show that ‘ja’ 
and ‘ ya’ are closely related. ‘Java (the ‘Javaka’ island) is referred 
to in Tamil works as ‘Yavaka’. Generally, if ‘aja’ comes as the 
initial letter of a word it is spelt as ‘asa’ in Tamil, but if it comes in 
the middle it becomes ‘ya’- ‘Aja(n)’ and ‘Pankaja(m)’ become 
‘Ayan and Pangayam’. ‘Sa’ is a form of sa. If ‘asa’ and ‘aka’ are 
interchangeable so too, it seems, ‘sa’ and ‘ka’. In keeping with this 
what is ‘kai’ (hand) in Tamil is ‘sey’ in Telugu. ‘Doing’ (performing 
some work) is the function of the hand (in Tamil ‘seyvadu’). So 
better than the Tamil ‘kai’ is the Telegu ‘sey’ which denotes the 
function of the hand. In Sanskrit the word ‘kara’ has the meaning 
of ‘to do’ as well as the hand- ‘Samkara’ (Sankara) one who does 
good; ‘karomi’ is ‘I do’. One wonders whether in Tamil too ‘sey’ 
was originally used to denote the hand and then ‘kai’ came to be 
used. Now ‘sey’ is a verb in that language. The ‘sa’ (or ‘sa’), itis 
likely, changed to ‘ka’ and then ‘kai’. One more point: ‘sa’ and 
‘ksa’ are related sounds. So for ‘ksa’ to become ‘ka’ is natural 
‘Aksam’ - ‘akkam’; ‘dakshiam’- ‘dhakkanam’; ‘ksanam’ ‘zh’ 
‘kanam’. Such examples could be multiplied. 


We have seen that ‘ba’ becomes ‘va’ in Tamil while in the 
Northern languages it is the other way round. Similarly, ja 
becomes ‘ya’ and ‘sa’ becomes ‘ka’ in Tamil while in the Norther 
languages ‘ya’ and ‘sa’ become ‘ja’ and ‘ka’ respectively. That }5 
according to the Vedhic recension followed there and the rules ei 
the Sïikshārelating to it. That is the reason why Northerners chant 
‘Jat ‘Purushena havika’ for ‘yat Purushera havisa’. 
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This change is to be seen in so many other words in the 
North: ‘Jamuna’ for Yamuna’; ‘jogi’ for yogi(n); ‘jug-jug’ for yuga- 
yuga; ‘jaatra for ‘yatra’. ‘Sa’ changes to ka’ and so ‘rsi’ becomes 
‘riki’. As we have seen, ‘ksa’ and ‘sa’ are related. Even in the South 
we hear people saying ‘Lasimi for ‘Laksmi’- they even write like 
that. In the North ‘ka’ is used for ‘ksa’~ for instance ‘Khir’ for 
‘ksira’. The same applies to Tamil usage also - ‘Ilakkumi’ for 
‘Laksmi’. 


Let us now turn to other countries, first to the land which 
saw the birth of Christianity, to the Semitic countries like Palestine 
and Israel. The Old Testament is basic to the Quran also. Some 
characters are common to Christianity and Islam, but in Arabic 
they are pronounced differently. Joseph becomes ‘Yusuf’ and 
Jehovah becomes ‘Yehivah’. There are differences among the 
Christian nations too. In some languages you see ‘ja-kara’ to be 
prominent. ‘Jesu’ and ‘Yesu’, the name of the very founder of 
Christianity, is spelt differently. ‘Ja-kara’ is a characteristic of 
Greek also. We could trace the root of all this to the Védhas. 
Jehivah or Yehovah is the same as the Védhic deity Yahvan. ‘Dyau- 
pitar’ (Dyava-Prithvi) becomes Jupiter. Sanskrit words lose their 
initial letter when borrowed by other languages. So Dy4ava-Prithvi 
becomes ‘Yau-pitar’ and then Jupiter. 


What were originally Yahvan and Dyau-pitar changed to 
Jehovah and Jupiter with the addition of the ‘ja-kara’. In the 
beginning the Védhic religion was practised everywhere. It is 
likely that the Madh vandina Sakha was followed in Greece and its 
neighbourhood. 


Aa ap gə 
a so of 
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IMPACT OF SIKSHA SASTHRA 


the foregoing we noticed that certain Védhic syllables had a 
Pa association with certain regions and that these were 
absorbed in the languages spoken there. We also learned from this 
that the Vedhdas flourished in all countries. There was never a 
period in Tamil Nadu, the land we know intimately when Vedhj, 


dharma was not practised there. 


The name ‘Tamizh’ itself has the ‘zha’ characteristic of the 
Talavakara Sakha of the SamaVédha. Am | right in making sucha 
claim? Or is it all the other way around? Suppose the argument 
goes like this: it is the ‘zha’ characteristic of Tamil and the ‘ja’ 
characteristic of Northern tongues that are seen as the 
distinguishing phonemes in the Védhic texts prevalent in Tamil 
Nadu and the North respectively. In other words what was already 
present in the regional languages came to be absorbed in the 
Vedhic sakhas prevalent in the areas concerned. Did I put the 
whole thing topsy-turvy when I made the statement that the 
Vedhic ‘zha’, ‘ja’ and ‘ba’ became characteristic for the Tamils, 
Northerners and the Bengalis respectively, that these were 
reflected in the speech of each of these linguistic groups? 


That the rules of the Siksha Sasthra had their impact on the 
regional languages is the correct view. The rules of the Pratisakhy4 
do not apply to one area alone but to all those parts where the 
Vedhic recension concerned is followed. If there is a Brahmi 
chanting the Talavakara in Kamarupa (Assam) or Kashmir, he will 
use ‘zha’ where others use ‘da’ or ‘la’ in the Manthras. A Brahm 
who chants hymns from the Krisha- Yajur Vedhā has to use ah 
instead of ‘zha’ or ‘la’ whether he belongs to Gujarat 7 
Maharastra or any other place in India. In the same way, it is a 
only the Kannadiga, any Rig vedhin anywhere will use Ja’ wher? 
others use ‘da’ or ‘zha’ in chanting the Manthras. The pratisakh” 
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determines the sound of Vedhic Manthras not for a particular area 
alone but for the whole country. In course of time the local 
language takes on the characteristics of the Sakha where it is 
practised. 


The name of the month ‘Méargasirshi’ is derived from the 
fact that generally the full moon falls on the day to which is 
conjoined the asterism of Mrugasirsha during that month. 
Margasirshi is Margazhi in Tamil. ‘Si’ changed to ‘di’ and ‘di’: to 
‘zhi’. It is according to the genius of that language that ‘sa’ 
becomes ‘da’. ‘Purusha is called ‘purudan’ in Tamil and ‘Nahusa’ 
is ‘Nag(h)udan’ in Tamil poetry. Kambar calls Vibhisana 
‘Vidanan’. But, if Margasirshi changed to ‘Margasirdi’ and then 
the ‘sir’ in the middle dropped, should not the word have the final 
form of ‘Margadi’? How do you explain the presence of the ‘zha- 
kara’? In other words, how does the name of the month finally 
take the name ‘Margazhi’? The ‘zha-kara’ must be attributed to 
the Talavakara Sakha that was predominant in Tamil Nadu. 


People belonging to this recension use ‘zha’ and Krishria- 
Yajur vedhins use ‘da’, don’t they? This habit they still retain 
unconsciously. The Telugu Vaishriavas sing the Tamil 
Divyaprabandham during worship in the temples. In Tirupati the 
Tamil Tiruppavai is sung before the Lord. It starts with the words 
‘Margazhi-t-tingal’. ‘Zhi’ is difficult for Telugus to vocalise. How 
is it that they do not say ‘Margali’ or ‘Margali’ then? They say 
“Margadi-t-tingal’, that is with the ‘da-kara’ instead of the ‘zha- 
kara’. When they chant hymns from the SamaVédha that is 
Prevalent in Tamil Nadu they unconsciously use the * da-kara’ for 
the ‘zha-kara’. ‘Da is in the blood of the Yajur vedhins, so they say 
Matgadi’ instead of ‘Margazhi’. 


NAMES OF MONTHS 


rom our inquiry into the derivation of the Tamil Margazhi 
from Märgasirsi, you must have formed an idea of how the 
genius of one language differs from that of another. You may 
note this from how the original Sanskrit names of other months 
have changed in Tamil. Usually, as observed before, the name of 
a month is derived from the asterism which falls on the full moon 
in that month. Chitra-pirnimd is a sacred day. The Tamil 
Chittirai does not represent much of a change from the Sanskrit 
‘Chitra’. 


Vaisaka is connected with the asterism Visakhda; it is 
‘Vaikast in Tamil. Just as Madurai becomes Marudai, so the 
Sanskrit, Vaisaki has changed to ‘Vaikasi’ in Tamil. (In Bengal the 
month is called ‘Baisakhi’), Visakha is the asterism under which 
Nammazhvar was born. Now Vaisakha piirnimd is celebrated as 
Buddha pūrnimā. 


The month Anushi is associated with the asterism of 
‘Anusha’ /Anuradha/. The full moon usually falls under this 
asterism during this month. In Tamil the month is called ‘Ani’- the 
‘sa-kara’ of the original has dropped. 


There are two ‘Ashadhas’- Parvashada and Uththarashadti 
(Earlier Ashadha and later Ashadha). Purvashada is calle 
‘Puradam’ in Tamil; in the Tamil name the ‘rva’ of the original e 
eroded and the ‘sa’ has dropped. Similarly, Uththarāshādhā * 


‘Uththaradam’ in Tamil. The Sanskrit ‘Asadhi’ is the Tamil month 
of ‘Adi’. 

i Srāvarīa means that which is associated with the asteri" 
Srāvaiīa. In the Tamil ‘Gram’ the ‘sra’ of the original i 


G J rs rish 
dropped and ‘vana’ has become ‘onam’. Since it is the ast° 


404 


sacred to Maha Vishitu the honorific ‘Thiru’ {equivalent of Sri] is 
prefixed to its name -thus we have ‘Thiruvontam’. (Ardhrais the 
asterism sacred to Siva. It is called ‘Adhirai’ in Tamil and with 
the prefixing of ‘Tiru’ it becomes ‘Thiruvadhirai’. It is not 
customary to add ‘ Thiru’ to the Tamil names of other asterisms. 
In the South, these is a festival of lights in the month of 
‘Karthigai’ -the original Sanskrit name is Krithika. During this 
time alone is ‘ Tiru’ added to ‘Karftigai’. But to the asterisms 
sacred to Hari and Hara- Vishu and Siva-’Tiru’ is added. Here is 
proof of the fact that it is part of the religious culture of Tamils 
not to maintain any distinction between these two gods. To come 
back to Sravazta, the full moon in this month generally falls under 
the asterism of Sravarfa. In the Tamil name of ‘Avari’, the ‘sra’ 
of the original has dropped. 


For this linguistic phenomenon of letters dropping off in 
Tamil there is the example of ‘Izham’ for Simhala [the island 
nation known as Sri Lanka]. ‘Sa’ and ‘sa’ become ‘a’ in Tamil. 
If ‘sahasra’ is ‘sasiram’ in Kannada, itis ‘ayiram’ in Tamil. 


‘Ayiram’ reminds me of other numbers. The Tamil numbers 
onru, irandu, mundru (one, two, three)seem to have no 
connection with the Sanskrit eka, dvi, tri. But arichu and ettu (five 
and eight) seem to be related to the Sanskrit panca and asta. The 
English ‘two’ and ‘three’ are related to the Sanskrit dvi and tri. 
Sexta, hepta, octo, nano, deca these are obviously connected with 
the Sanskrit sasta, sapla, asta, nava and dasa. But the very first 
number ‘one’ seems totally unrelated to the Sanskrit ‘eka’. But, 
strangely enough, it appears to have some connection with the 
Tamil ‘onru’. The Telugu equivalent is made up of the ‘o’ of the 
Tamil ‘onru’ and the ‘ka’ of the Sanskrit ‘eka’ - ‘okati’. If we 
consider all this, just as we are one racially, in the matter of 
language also for Sanskrit and Dravidian tongues there must have 

een a root language. 
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In Simhala the ‘sa’ and ‘ha’ of ‘Simha’ have droppeq off ang 
the word has become ‘Ilam’ and the ‘la’ has changed to ‘zha’ y 
become ‘Izham’. 


Like Ashada, Proshtapadha has also a Pūrva and a 
Uththara. Parva-Proshtapadha is ‘Pirattadi’ in Tamil: ‘ asta 
changing to ‘atta’ is already known to us. Uththara- Prosthapadh, 
is ‘Utrattadi’ in Tamil. The full moon falls under this asterism o 
the one near it in the Tamil month Purattasi which name is derived 
somehow from Prosthapadi. 


We call Asvayuja Asvini or ‘Asvathi’. The full moo 
conjoined with the asterism Asvayuja makes the month Äsvayuj 
which in Tamil is ‘Aippaéi’. 


The ‘Karthika’ of Sanskrit (adjective of Karthika) has nol 
changed much in its Tamil equivalent of Karthigai. The 
‘Tirukkarthigai’ festival of lights usually falls on a full moon. ! 
stated with how Margasirshi changes to ‘Margazhi’. The full moon 
of that month is celebrated as Tiruvadirai, the day sacred to Siva 


‘Pushya’ is the Tamil ‘Pusam’. (We in Tamil Nadu have g 
so used to ‘Pusam’ that we have made the asterism ‘Punarvas! 
into ‘Punarpiisam’. Of course there is no Sanskrit equivalent lk 
‘Punarpusya’) ‘Paushya’ means what is associated with Pushyé: 
Pushya is also known as Taishyā. The Tamil name of the mont 
‘Thai’ is the result of the second syllable of ‘Taisyã’ dropping oft 


The month ‘Magha’ is named after the asterism Magha 24 
Tamil it is ‘Masi’. The ‘si’ ending is reminiscent of ‘Vaikas 
‘Purattasi’ and ‘Aippasi’. 


i 

There are two asterisms called Purva-Phalgu™ A 
Uththara-Phalguna. In the corresponding Tamil names xe 
important part of the Sanskrit original, ‘Phalguna’, has drop! 


406 


off. So ‘Parva~Phalguna’is mere ‘Puram’ in Tamil and ‘Uththara- 
phalguna’ is mere “Uthram’. But the month in which the full moon 
falls under the asterism of Uththara-Phalguna is ‘Panguni’ for 
Tamils. It is a festive day in many parts of the south. We celebrate 
itas Panguni-Uthram Tiruk-kalyanam. 


From an examination of the Tamil names of the months we 
form an idea of how the phonemes of Sanskrit change in Tamil. 
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OTHER NOTABLE 
ASPECTS OF SIKSHA 


T general rule is that the sound of the Vedhdas ought not to be 
changed, that there should be no tonal alterations. But there 
are rules permitting slight modifications based on the differences 
between the recensions - and these rules are according to the 
Siksha Sasthra. Slight tonal changes are also allowed. In some 
hymns of the Rig Vedha the ‘a-kara’ and ‘e-kara’ are drawn out 
further than in the other Védhas. In some recensions we have ‘m’ 
and in some others ‘gm’ - these are called ‘anusvard’. The 
differences are not so much related to letters or syllables as they 
are tone and accent. 


Sound means so much to the Védhic tradition, so due 
importance must be given to it. Thus Siksha Sasthra is the Védha 
Purusha’s organ of breathing. 


The 50 letters of the Sanskrit alphabet are derived from the 
Vedhic sounds. If you add ‘jna’ to them you will have 51. These 
letters are called ‘mathruka’. The word has more than one 
meaning. Importantly, ‘ma¢r’or ‘matha’ means Amba, the World 
Mother. The 51 letters make up her form - Amba, Parasakthi, 
personifies them. If the cosmos is the creation of this Supreme 
Goddess and, if it is also remembered that creation was 
accomplished with sound, Amba must be the incarnation of the 
51 letters. The Sakta Tantras declare that the 51 letters are the 
limbs of Amba and correlate the letters with different parts of het 
sacred body. The 51 Sakthi pithas [seats of the Supreme Goddess] 
are associated with one or another of these letters. 


If Siksha is particularly esteemed as the breathing org” of 
the Védha Purusha, we must also remember that it is made mor? 
glorious by the fact that it sheds light on the 51 letters which 
personify Amba. 
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MOUTH OF THE VEDHA PURUSHA 


-yakaraia or grammar is the ‘mukha’ of the Vedha Purusha, 

his mouth. The Tamil word for grammar is ‘ilakanam’. 
Grammar deals with the ‘Jaksharas’ of a language. 
‘takshamana(n)’ is ‘llakkumanan’ in Tamil. In the same way, 
‘Jakshana(m)’ becomes ‘illakanam’ in that language. 


There are a number of works on Sanskrit grammar. The 
most widely used and important is the one by the great sage 
Panini. There is a gloss - a vartika- on his ‘Vyakariia-stithra’ by 
Vararuchi. Patazjali has written a bhaéshya or commentary on 
Panini’s sūthrās. These three are the chief works on Sanskrit 
grammar. 


There is a difference between grammar and other Sasthras. 
In the case of other subjects the original sūthrās constituting 
them are esteemed more than their Dhashyas. But, in the case 
of grammar, or Vyakararia, the Vartika is more valued than 
the siaithras and still more valued is the bhashya. 


According to one reckoning, there are six Sasthras. 
Vyakararta is one of them. Four of the Sasthras are particularly 
important :apart from Vyakarana, Tharka (logic), Mimamsa and 
Vedantha. Vyakaritais also one of the Vedhic Shadanga (six limbs 
of the Vedhas). 


‘Stichanath suthram’, so it is said (The sūthra is just an 
Indication of something, a truth or a principle). Every Sasthrahas a 
bhashya and each such bhashya is known by a particular name. 
The Vyakarana bhashya (of Patanjali) alone is called ‘Maha 
bhashya’, ‘the great commentary ‘. 
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GRAMMAR AND SIVA 


7-7 iva temples have a mandapa (pavilion or hall) Called ‘ 
Vyakaranta-dhanamandapa’ . In Tamil it has come to be called‘ 
vakkanikkum mandapam’ . There are such halls in many temples in 
the Chola territory of Tamil Nadu. One such is in Thiruvottriyir 
near Madras. Why should there be a mandapa for grammar in Siva 
temples? What is Siva’s connection with language? Is not Siva in 
his form of Daksināmürthi all silence? 


Nruththavasané Nataraja-rajo nanadha 
dakkām navapanchavaram 
Uddharthukamah Sanakadhisiddhanéthathvimarse 
Sivastithrajalam 
I will speak briefly about this stanza. The silent Siva remains 
still [as Daksinamarthi\. But the same Siva [in another form of his] 
keeps dancing all the time and it was from his dance that the 
science of language was born. 


Nataraja is the name of the dancing Parameswara. ‘Nata’ isa 
member of a troupe which also consists of the ‘vita’ and ‘gayaka ‘ 
The nata dances. Nataraja is the king of all dancers- he who 
cannot be excelled as a dancer- and he is also called Mahanala 
[the great dancer]. The Amarakosa, the Sanskrit lexicon, has these 
two words: ‘Mahdkalo mahanatah’. In Tamil they say ‘Ambala- 
k-kiththaduvan’. We find from royal inscriptions that in the old 
days Brahmins too had such Tamil names - ‘Ambala-k 
kiiththaduvan Bhattan’ , for instance. 


There used to be a publishing establishment in Bombay 
called the Mirwayasagara Press. It once brought out old poetical 
works in Sanskrit under the general name, ‘Kavyamala Series 
There were some books in this series with the nam? 
‘Prāchmalēkhāmālā’ . Reproduced in one of them is the text of? 
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copper-plate inscription belonging to the Vengikingdom. Vangi is 
situated between the Godavariand the Krishra. 


The Chalukya rulers of the Telugu country and the Cholas of 
Thanjavur were related by marriage. Rajaraja Chola reigned in 
Thanjavar, it was he who built the Bruhadisward temple. 
Kulottunga Chd/a who was the son of Raja Raja Naréndra, a 
Chalukyam King became the ruler of Thanjavir since there was no 
make successor after the grandsons of Raja Raja Chola of 
Thanjavur. Once he visited the Chd/a kingdom and on his return 
took some 500 Brahmins with him to promote Védhic learning in 
Vengi. The ‘Dravidalu’ of Andhra Pradesh are the descendants of 
these Brahmins. 


The names of all these Brahmins and their gothras are 
mentioned in the copper-plate inscription together with the 
subjects in which they were proficient and duties they had to 
perform. The landed property allotted to each is referred to, so 
also the names of the donors and of the recipients. The Brahmins 
from Tamil Nadu had to teach the Vedhas and Sasthras . That is 
lands were gifted to them. 


‘Rupavathara-vakthuh ekö bhagah’: these words are 
from the inscription. It means ‘ one share to the Brahmin who 
is proficient in the Riapavathara. ‘Rupavathara is a work on 
grammar. 


In Ennayiram, near Tindivanam (Tamil Nadu), there was a 
School with 340 students. Of them 40 studied Rapavathara, says 
an inscription of Rajendra Chola I. In Tribhuvanam, Pondicerri 
(Pondicherry), also there was a Védhic school supported by 
Kajadhiraja (A. D. 1018-1050) where the Rupavathara was 
‘aught. We also learn from an edict of Vira-Rajéndra Devan dated 
A. D 1067, that this grammatical work was taught at a school in 
Thirumukkitdal, near Kanchi. 
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Siddhanta-Kaumudhi is a very popular treatise on grammar. 
It is a commentary on Pariini’s sūthrās by Bhattoji Dikshitha 
who was a disciple of Appayya Dikshithar. The latter was born in 
Adayappalam and was the author of 104 works, many of them op 
Saiva themes. His Kuvalayananda, a work on poelics, is also 


famous. 


Ardha-mathra-laghavena puthrothsavam 
manyanthé vaiyakararah 


This speaks of the great joy experienced by grammarians; if 
they gain as much as half a mathra it is a cause for jubilation like 
the birth of a son to aman who has been long childless. 


The suthras are very brief and very precise. The Siddhanta- 
Kaumudhi is also famous for its brevity and exactitude; there is no 
circumlocution in it, no beating about the bush. May be the sathras 
themselves are wordy but not Bhattoji Dikshithar’s commentary 
on the same. Written some 400 years ago, it is very popular even 
today and is the first book of grammar prescribed for students. 
(Bhattoji Dikshithar also wrote the Thattavakaustubha and 
dedicated it to his guru, Appayya Dikshitha. In this he seeks to 
establish that there is no Truth other than the Brahman and thal, to 
claim that there is, is not in keeping with the teachings of 
the Upanishads. Bidden by his guru, he also wrote an attack 
on Madhvacharya’s philosophy of dualism. This work, 
Madhvamatavidhvamsanam, is a cause of dispute among 
philosophers but Bhattoji Dikshitha’s commentary on grammar is 
acceptable to all systems.) 


Before Siddhanta-Kaumudhi, Rdpavatharam was the 
grammar work famous among students. ‘Riipam’ here means the 
‘complete form of sound’; ‘avataram’ is descent, but in Ù° 
present context ‘history’. Rupavatharam was published by 
Rangachari, of Presidency College, Madras. 
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That gifts of land were made to scholars who taught 
Rapavatharam [the reference here is to the Vengi inscription], 
shows the importance attached to Sanskrit grammar in those 
times. 

The Véngi inscription dates back to 850 years ago. As 
mentioned earlier, the names of Brahmins who received gifts are 
given in it. Many of them had the title ‘Shadangavid’ (learned in the 
six Védhic Angas). Some had Tamil names - ‘Ambala-k- 
kuttaduvan Bhattan’, ‘7iruvarangamudayan Bhattan’, etc. Of the 
foregoing two names the first is associated with the Chidambaram 
temple which is Saiva and the second with the Srirangam temple 
which is Vaishitava . Both Brahmins were Smarthas, even the one 
with the Vaishrava name. There has been as much devotion to Siva 
as there has been to Vishnu at all times. In the North and in Kerala, 
even today, Smarthas perform puja in all temples. The man called 
‘Tiruvarangamudayan Bhattan’ is not to be taken as a Vaishnava 
from his name. The Sanskrit equivalent of the name is 
Rangaswamin. ‘Udayan’ means ‘swamin’, ‘swam’ denoting 
Possession. 


The Tamil name of Natardja is ‘Tiruvambala Kuttaduvan’. I 
wanted to speak about Nataraja and his connection with grammar. 
Let us go back to the stanza with the first word, “Nrttavasane. . . x 
Nataraja performs an awe- inspiring dance. It seems to bring 
together all the dance that all of us have to perform, the rhythms of 
all our lives. The head of the Nataraja idol has something that 
seems spread over it, something falling down on both sides. What 
is it? It is the god’s mass of matted locks. I am reminded of the 
Snapshot photographs taken nowadays. A snapshot is a rapid 
Photograph that captures an object in one of its fleeting moments. 
Itis nota study that is static but one suggestive of motion. Nataraja 
dances fast, but momentarily seems to stop dancing. His matted 
locks give the impression of fanning out over the two sides of his 
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face. The sculptor of those times seems to have taken a mental 
snapshot of that moment to create the image of Nataraja. 


Nataraja has a drum in one hand, called the dhakka or 
damaruka. The tala of this drum (the time kept by it) is in keeping 
with the ‘footwork’ of the dancing god, the movement of his feet. 
The beat of his drum is referred to in the words, ‘nanäda 
dhakkam . 

There are chiefly three types of musical instruments. Those 
made of skin like the dhakka, the tavil (drum accompaniment to 
nagasvaram music), the kanjira (a kind of hand drum), the 
mrdanga; stringed instruments like the veena, the violin; wind 
instruments like nagasvaram, the flute. The final beat of the drum 
is called chappu. Similarly at the end of Nafaraja’s dance 
(‘nrttavasane’) the damaruka produced the chappu sound. 


When Nataraja dances, Sanaka and his brother sages, 
Patajali Vyaghrapada and so on stand round him. They are great 
ascetics, so they are able to see the dance. Nataraja’s dance can be 
seen only by those who have the inner vision of jndna. The Lord 
himself bestowed on Arjuna the divine eye with which the Paridava 
could see his cosmic form. Vyasa imparted the same power to 
Sanjaya so that he could describe this wondrous form to 
Dhrutharastra. Only they (Arjuna and Sanjaya) could see 
Krishuta’s universal form. Others on the battlefield of Krukshetra 
could not. Because of the great efforts made by them, the 
celestials, the sages and yogins obtained the divine eye to see the 


dance of Natardja. In the Gita such sight is called ‘divya-chaksus’ 
(divine eye). 


Sanaka and others saw the dance with their real eyes. Vish™ 
played the drum called the maddala, while Brahma kept time: At 
the close of the dance, the concluding beats (chappu) produced 


> in the 
fourteen sounds. It is these fourteen that are referred to m th 

, ig nine 
stanza (‘Nrttavasane’, etc.) as ‘navapanchavaram’ ; ‘nava’ is 0 
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and ‘pancha’ is five, so fourteen in all. ‘Nanada dhakkam 
navaparicavaram ’. If the number of sounds produced by Nataraja’s 
dhakka is fourteen, the branches of Vedhic learning are also the 
same number (Chaturdasavidya). If the foundation of Hindu 
dharma is made up of these fourteen vidyas, Natardaja’s chappu 
produced fourteen sounds which, according to the verse, were 
meant for the [Adimic] uplift of Sanaka and others. You must have 
seen in the sculptural representations of Daksinamarthiin temples 
four aged figures by his side. They are the Sanaka sages. It is not 
Saiva works like the Thévaram and the Thiruvachakam alone that 
mention how instruction was given to the four but also the 
Vaishriava songs of the Azhvars. 


The fourteen sounds produced by Nataraja’s drum are the 
means by which the reality of Sivais to be known and experienced 
within us in all its plenitude. Nandikeswara has commented upon 
the fourteen sounds in his Sivabhakthisuthra. 


Among those present at Nataraja’s dance was Panini. His 
story is told in the Bruhathkatha which was written by Gunadhya 
in the Prakrt called Paisachi. Kshémendra produced a summary of 
itin Sanskrit and, based on it, Somadéva Bhatta wrote the Katha- 
sarat-sagara. It is the source of some of the stories of The Arabian 
Nights, Panchatanthra and Aesop’s Fables. Perunkathai is a Tamil 
version, the title being Tamil for Bruhathkatha. 


The story of Panini is told in the Katha-sarit-sagara. In 
Pataliputra (modern Patna), in Magadha, there were two men 
called Varsopadhyaya and Upavarsopadhyaya - the second was the 
Younger of the two. Upakosala@ was Upavarsopadhyaya s 
daughter. Panini and Vararuchi were Varsopadhyaya’s students. 
Panini made little progress in his lessons. So his teacher asked him 
to go to the Himalaya and practise austerities. The student did so 
and through the grace of /swarareceived the power to witness me 
tandava dance of Nataraja. With this divine gift of the Lord, Panini 
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indeed saw the tandava and heard the fourteen sounds at its 
conclusion. For him these sounds meant the fourteen cardinal 
sūthrās of grammar and on them he based his Astadhyäyi. As ie 
very name suggests, this work, which is the source book of 
Sanskrit grammar, has eight chapters. 


The fourteen sounds are reciled al the upakarma ceremony, 
Since they emanated from the drum of Maheswara (Natarda), they 
are called ‘Maheswara stithras’. Human beings can produce only 
inarticulate sounds on the musical instruments played by them, 
The hand of Paraméswara is verily the Nadabrahman and 
Sabdabrahman incarnate, so his chappu on the damaruka at the 
conclusion of his tandava sounded as a series(garland) of fourteen 
letters: 


1. aiun; 2. rik; 3. e on; 4. ai auc; 5. hayavarat; 6. lan; 7. 
nama nana nam; 8. jha bha n; 9. gha da dha s; 10. ja ba ga da das; 
11. kha pha cha tha tha catatav; 12. kapay; 13. sa sa sar; 14. hal- 
iti Mahéswardani suthrani. 


When you listen to these sithras at the upakarmd ceremony, 
you are amused. You repeat them after the priest without knowing 
what they are all about. They are the concluding strokes Siva made 


on his drum as he stopped dancing, stopped whirling round and 
round. 


We say, don’t we, that the anklets sound ‘jal-jal’, that the 
damaru sounds ‘timu-timu’, that the tavil sounds ‘dhum-dhum’? 
These are not of course the sounds actually produced by the 
respective drums. Even so the words give us some idea of the beats. 
We don’t say ‘pi-pi’ to describe the sound of a drum or ‘dhum- 
dhum’ to describe the sound of the pipe. The sound produced bY 
plucking the strings of the instruments like the veena is usually 
described as ‘toyn-toyng’. From this it follows that, though die 
musical instruments do not produce articulate sounds, they creat? 
the impression of producing the phonemes of human speech. xf this 
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be so in the case of instruments played by humans, taalaa 
the drum beaten by Nataraja during his panchakrtya dance 
produce articulate sounds? 


How did Panini make use of the fourteen sounds? He created 
an index from the sūthrās to vocalise the letters or syllables 
together. According to the arrangement made by him, the first 
letter or syllable of a suthra voiced with the last letter or syllable of 
another sūthra will indicate the letters or syllables in between. For 
example, the first syllable of ‘hayavarat’, ‘ha’, and the last letter of 
‘hal’, ‘l’, together make ‘hal’. This embraces all the consonants in 
between. Similarly, the first letter of the first stithra, ‘a’, and the 
last letter of the fourth sdthra together form ‘ac’-this includes all 
the vowels. The first letter of the first sūthra and the last letter of 
the fourteenth szthra together form ‘al’ - it includes all letters. 


‘Halantasya’ is one of the sithras of Astadhyayi. ‘Al’ itself 
has come to mean writing. 


‘A-kara’ is the first letter in all languages. In Urdu it is alif; in 
Greek it is alpha. Both are to be derived from ‘al’. So too 
‘alphabet’ in English. Here is another fact to support the view that, 
once upon a time, the Védhic religion was prevalent all over the 
world. 


We know thus that the prime source of grammar is 
constituted by the Mahéswara-stitras emanating from the drum of 
Nalaraja. Since Parameswarawas the cause of the Sabdha-Sasthras 
(all sciences relating to sound, speech), ‘grammar-pavilions’ have 
been built in Siva temples, but not in Vishitu shrines. 


By the side of Nataraja are Patanjaliand Vvaghr. apada. I had 
been to a temple near Sirkazhi (in Tamil Nadu). There, beside 
Nalaraja, were Patanjali and Vyaghrapada. Beneath their images 
Were inscribed their names. Patarijali’s name was seen here as 
Padamcolli’ - the error must be attributed to the ignorance of the 
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man who had inscribed the names. I was however happy that | 
ironically enough, this name befitted the sage and that See 
ignorance was the cause of something appropriate. ‘Padam’ hag 
the meaning of grammarlas in] ‘padavakya pramdna’. Here ‘pada’ 
means grammar. So ‘Padamcholli’ [the second half of the name in 
Tamil] means one who ‘says’ grammar. 


When I saw this inscription I was reminded of another thing, 
We speak of ‘gunakshara-Nyaya ‘. ‘Guna’ here means an insect like 
the white ants which eats into wood and palm-leaves. Sometimes 
in this process letters are formed accidentally. If something 
meaningful results from an act committed unconsciously or 
unwittingly it is said to be according to the ‘gunakshara-Nyaya’. 
This term is thus applicable to Patanjali being written as 
‘Padamcholli’ 


Some years ago I happened to see the Sahitya-Ratnakara. 
The author of this poetical work is Yajnanarayana Dikshithar who 
composed it 400 years ago during the reign of Raghunatha Nayaki 
of Thanjavur. Dikshithar was a great devotee of Siva and in one of 
his hymns there is a reference to grammar. 


Adhau pani-ninadhatho’ kshara-Samamnayopadheéséna yah 
Sabdhanamanusasananyakalayath sasthréna stithratmana 
Bhasyam thasya cha padahamsakaravaih praudasayam tam gurum 
Sabdarthaprathipaththi-hetumanisam Chandravathamsam bhaje 
- Sahitya-Ratnakara, 11.12 4 


‘Aksara-Samamnayam’ in this stanza means grammar, * 
grouping together of letters. /swara’s breath constitutes me 
Vedhas. The wind produced by his hand [as he beats the drum] is 
‘Aksara-Vedha’, the Maheswara-siithras. īt is called 
‘Sabdanusasanam’. ‘Pani-ninadatah’ means ‘produced sounds with 
your hands’ or ‘the sounds came by to Panini’. Thus the word 
have two meanings. The idea is that Panini created his gramme 
with the sounds produced by ward with his hand. 
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The stanza goes on to say: ‘With the movement of your hand 
the suthras of grammar were created and with the movement of 
your feet its commentary has been produced. ‘ Patarījali, author of 
the Mahabhashya, was an incarnation of the primordial serpent 
Adhisesha. Adhisésha is now the anklet of Paramesward. It is in 
keeping with this that the poet says that Siva created the bhashya 
with the movement of his feet. He concludes by remarking that 
sound and meaning originate in Siva. 


In this way, Siva is the prime source of grammar. That is 
why there are mandapas in his temples where Vyakararta is to be 
taught. 
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WORKS ON GRAMMAR 


iva ‘Chandravatamsa ’. It means the god who has the moon fora 
head ornament. ‘Chandrasekhara’ and ‘Indusekhara’ mean the 


Jew stanza [in the previous chapter ] we saw that the poet Calls 


same. Remarkably enough, ‘Jndusekhara’ occurs in the titles of 
two grammatical works. One is Sabdendusékharam, and the other 
Paripashéndusekharam. A student who has read grammar up to 
Sabdendusékharam is considered master of the subject. 


If there are thirty books on Siksha, there are any number on 
grammar. Foremost among them are Panini’s sūtrās, Patazijali’s 
bhashya for it and Vararuchi’s varthika (mentioned earlier), | 
make this statement in the belief that Vararuci and Kathyayanaare 
the same person. Some think that they are not. Vararuci was one 
of the ‘Nine gems’ of Vikramaditya ’s court. 


Bharthuhari’s Vakyapadiyam is also an important 
grammatical treatise. There are said to be nine [notable] Sanskrit 
grammar works, ‘nava- Vyakararia’. Hanuman is believed to have 
learned them from the Sun God. Sri Rama praises him as ‘nava- 
Vyakarana -véththa’. One of these nine works is Aindram 
authored by Indra. It is said that the basic Tamil grammar book, 
the Tholkappiyam, follows Aindram. 


SANSKRIT AND 
TAMIL GRAMMAR 


ist as ‘illakanam’, the Tamil word for grammar, is derived from 

the Sanskrit ‘lakshana’, so too a number of other words that have 
to do with grammar in that language are of Sanskrit origin. For 
instance, there are two terms used in Tamil grammar, pakuti 
(pahuti) and vikuti (vihuti). To illustrate in the word ‘Ramanukku’ 
(for Raman ), ‘Raman ‘ is pakuti and ‘ku’ is ‘vikuti’. Both terms 
pakuti and vikuti are derived from Sanskrit grammar. ‘How do you 
say so?’ It might be asked. ‘Is it not pakuti an original Tamil word 
derived from ‘pakuttal?’ 


Pakuti in the sense of that which has been divided is indeed a 
Tamil word. But I say that there is another pakuti that is a corrupt 
form of the Sanskrit ‘prakarti’. It is in the sense of ‘prakarti’ that 
the word ‘Raman’in ‘Ramanukku’ is described as pakuti. As for 
‘vikuti’ it is from the Sanskril ‘vikriti’: there is no such word as 
‘vikuttal’ in Tamil corresponding to pakuttal. From the undisputed 
fact that vikuti is from vikriti, we may conclude for certain that 
pakuti is from prakrti. 


(Vikrti also called ‘pratyaya’, that which gives many 
Meanings to the same prakrti. When it is said ‘Ramanai aditten -(1) 
beat Raman-the pratyaya ‘ai’ added makes Raman the person who 
is beaten. If itis said Ramanal adipatten-(I) was beaten by Raman- 
the prakrti Raman with the al makes him the one who beat. ) 


It is not my purpose to claim that Sanskrit is superior to 
Tamil. When do feelings of superiority arise to make us happy? 
When We are conscious of differences between what we believe is 

ours’ and what we believe is ‘theirs’. Were we to have racial bias, 
RE could be tempted to speak in appreciative terms of what is 
ours’ and to deprecate what is ‘theirs’. If we realise that to 


423 


harbour feelings based on racial differences is itself wrong, that 
» tha 


our languages have sprung from the same family, from the same 
Same 


cultural tradition, there will be no cause for speaking highly of > | 


language at the expense of another. 


On the subject of grammar I have mentioned certain facts 
and it is not my intention to elevate one language above another, 
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SANSKRIT : 
THE UNIVERSAL LANGUAGE 


anskrit is the language of all mankind; it is an international 

language and also the language of the gods. The gods are called 
‘girvanas ’; so Sanskrit is called ‘Gairvani’. While the emperor of 
Tamil poetry, Kambar, describes it as the ‘devabhasa’, the 
Sanskrit poet Dandin calls it ‘ daivi vak’(divine speech) in his 
Kavyadarsa; ‘ Samskrtam nama daivi vak. ‘ 


Sanskrit has no syllable that indistinct or unclear. Take the 
English ‘word’. It has neither a distinct “e-kara’ nor ‘o-kara’. 
There are no such words in Sanskrit. Neither is the ‘r’ in ‘word’ 
pronounced distinctly nor is it silent. 


Sanskrit, besides, has no word that cannot be traced to its 
root. Whatever the word it can be broken into its syllables to 
elucidate its meaning. Sanskrit is sonorous and auspicious to listen 
to. You must not be ill disposed towards such a language, taking 
the narrow that it belongs to a few people. 


To speak Sanskrit is not to make some noises and somehow 
convey your message. The sounds, the phonemes, in it are, as it 
Were, purified and the words and sentences refined by being 
subjected to analysis. That is why the language is called ‘Sanskrit’ 
[Samskrtam]. The purpose of Sikshd, and in greater measure of 
Vyakaraia, is to accomplish such refinement. 


To speak the language of Sanskrit itself means to be refined, 
to be cultured. As the language of the gods it brings divine grace. 
The sounds of Sanskrit create beneficial vibrations of the nadis and 
Strengthen the nervous system, thereby contributing to our health. 


LINGUISTIC STUDIES 
AND RELIGION 


=~ iksa, Vyakarna and the subjects I have yet to deal with - 
Chandas and Niruktha-are Védangas-(limbs of the Vëdhäs) 
connected with language. After I said that I would deal with 
matters basic to our religion, I have been speaking about linguistic 
studies and grammar. Next I am going to deal with prosody. By 
works on religion we ordinarily mean those[directly] relating to 
God, worship, devotion, jnana, dharma and so on. Would not the 
right thing for me then be to speak about such works? 


When we dealt with the Védhas a number of matters cropped 
up, matters regarded as germane to religion. Religion will finda 
prominent place in the subjects that I have yet to speak about, 
Kalpa, Mimamsa, the Purarias and Dharmasasthra. But in between 
has arisen the science of language that has apparently no 
connection with religion. 


In the Vedhic view everything is connected with the Lord. 
There is no question of dividing subjects into ‘religious’ and ‘non- 
religious’. Even the science of medicine, Ayurvedha, which 
pertains to physical well being, is ultimately meant for Athmic 
uplift- or for that matter, military science (Dhanurvédha). That is 
why they were made part of traditional lore. So too political 
economy which is also an Athma-sasthra. 


Why are works belonging to these fields held in great 
esteem? All subjects, all works, that teach a man to bring orde". 
refinement and purity in every aspect of his life and help him thus 
to take the path to liberation are regarded as religious in character. 


Sound is the highest of the perceived forms of the 
Paramāthman and language is obviously connected with it. It isthe 
concern of Sikshaand Vyākarara to refine and clarify it and ™ us 
ita means for the well-being of our Self. 
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Grammar is associated with Sabdabrahman. Worship of the 
Nadabralman which is the goal of music is a branch of this. If 
sounds are well discerned and employed in speech they will serve 
not only the purpose of communication but also of cleansing us 
inwardly. The science of language is helpful here. 


I have already mentioned that Pathanjali’s commentary on 
Panini’s Sutras is called the Mahabhashya. The prefix ‘Maha’ in 
the name of the work is an indication of high degree of importance 
given to grammar in our tradition. Illustrious teachers have written 
commentaries on the Védhdas, on the Brahmasiithra, on the 
Upanishads, on the Bhagavad Gita, and so on. But none of these 
has ‘maha’ prefixed to it. There is a saying that a scholar derives as 
much happiness from learning the Mahabhashyaas from ruling an 
empire. 


Mahabhashyam va pathaniyam 

mahdrajyam va sasaniyam 

I recently came across another piece of evidence like the 
Vengi inscription to prove how in the old days our rulers nurtured 
and propagated the science of grammar. 


Dhar was a state in the formal Central Provinces(now a part 
of Madhya Pradesh). It is the same as Dhara which was the capital 
of Bhojaraja who was a great patron of arts and who made lavish 
gifts to poets and artists. There is a mosque in the town of Dhar 
Now. Once a cave was discovered in the mosque which on 
examination revealed some writings in Sanskrit. But the 
department of epigraphy could not carry out any investigations 
'ntil some years after freedom. Then, with the permission of the 
authorities of the mosque, they studied their finding. 


To their amazement they saw a wheel inside with verses 
dealing with grammar inscribed on it in the form of a chart. mie 
Mosque stands today where a temple to Saraswati stood during 
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Bhojaraja’s time. The idea behind the wheel is that the Science of 
language (grammar)must form part of the temple to Saraswati, the 
goddess of speech-and grammar is the VedhaPurusha’s mouth, 
They say that grammar could be learnt at a glance from this wheel, 
It is because the science of language is worthy of worship that the 
wheel inscribed with grammar was installed in the temple. With 
the blessings of Vakdevi (Saraswati) we have obtained the wheel, 
though long after the mosque was built at that site. The department 
of epigraphy has published the text of the inscription with an 
English translation. 


We learn thus that Sasthras like grammar were not regarded 
merely as of worldly interest but in fact considered worthy of 
worship. That is why rulers promoted them. 


se e X 
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FOOT OF THE VEDHA PURUSHA 


so often hear people [Tamils] speak of ‘Chanda-t-Tamizh’. 
Men of devotion say that the praises of the lord must be sungin 
‘Chanda-t-Thamizh’ . ‘Chanda(m)’ is derived from ‘Chandas’. 


‘Chandas’, as I have already said, means the Vedhas. 
Bhagawan says in the Gila that the Vedhas are leaves of the pipal tree 
called Creation- Chandamsi yasya parnani. Instead of ‘ Védha’ , the 
Lorduses the word ‘Chandas’. However, the ‘Chandas’ lam going to 
speak about does not mean the Védhas but prosody and represents 
thefoot ofthe Védha Purusha. 


The Rig Vedha and the Sama Védhd are entirely poetical in 
form. The Yajur Védhda consists of both prose and poetry. It is 
because poetry forms their major part that the Védhas are called 
Chandas. 


The tailor takes your measurement to make your suit. He will 
not otherwise be able to cut the cloth properly. Similarly, poetry 
gives form to our thoughts and feelings. Your shirt has to be so many 
inches wide, so many inches long, isn’t so? Similarly, poetry also 
has its measurement expressed in ‘feet’ and number of syllables. 
The Sasthra that deals with such measurement is ‘Chandas’ and the 
text on which itis chiefly based is Chanda suthraby Pingala. People 
who have received initiation into a manthra touch their head with 
their hand, mentioning the name of the sage associated with the 
manthra, touch their nose mentioning the chandas and touch their 
heart mentioning the deity invoked. 


All Vedhic Manthras in verse are Chandas. Non- Vedhic 
Poetry is in the form of ‘s/okas’ . Prose is called ‘gadya’ and poetry 
‘padya’, InTamil, poetry is called ‘seyyul’, in Telugu ‘padyam’. The 
term chandas also refer to poetic metre (prosody). There isa meire 
Called ‘Anushtup’ in which are composed the Ramayana and the 

aras. 
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There are rules governing the number of feet in each stanza, 
and the number of syllables in each foot. The metre ‘ Arya’ ig see 
on mathras, syllables short and long. Take the word ‘Rama’. the 
long syllable ‘Ra’ is two mathras while the short one ‘ma’ js ang 
mathra. There are stanzas in which each foot is determined by the 
number of syllables, no matter whether they are short or long, Other 
metres are based on mathras. 
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PADA OR FOOT 


said Chandas is the foot of the Vedha Purusha. Poetry also has its 
lice In Tamil poetry there are ‘iradikkura? (stanzas with two 
feet), Naladiar (stanzas with four feet), etc: ‘adi’ here has the same 
meaning as ‘pada’, that is foot. Naladiar does not mean four 
adiyars. Great devotees are called adiyars because they lie at the 
lotus feet of the Lord. (In Sanskrit too we have similar terms like 
‘Acharyapada’ , Govindapada’, and ‘Bhaghavadhpadha’. Naladiar 
means stanzas with four feet. 


If ‘foot’ is called ‘pada’ or ‘ pada’ in sanskrit, it is known as 
‘adi’ in tamil. (It goes without saying that ‘foot’ is the English 
equivalent) A stanza must have a certain number of feet and its 
metre must have a certain number of letters or syllables. ‘Pada’, 
‘adi’, ‘foot’ -thus all languages have words with the same meaning 
to denote a line of a stanza. The realisation that there is something 
common to all mankind, something that shows the unity of the 
human race, is inwardly satisfying. 


One-fourth of a manthra or a stanza is called a ‘pada’. In 
Tamil one out of four parts is called ‘kal’(that is foot). The foot 
(‘leg’)forms one-fourth of the human body. From the head to the 
waist is one half of the body, and from the waist to the feet is 
another half. And half of the latter half, i.e. one fourth is ‘kal’ in 
Tamil or foot(leg). The waist is called ‘arai’ in that language, 
Meaning half. 


In Tamil ‘kal’ usually means the entire leg and ‘pādam’ or 
‘Padam’ is used to denote the foot. But in some contexts kal is used 
in the sense of the foot. For instance, in terms ‘ullangal’ and 
Purarigal’ (sole and upper part of the foot respectively) only the 
ot is referred to. In Sanskrit too ‘pada’ means both leg and foot. 
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FEET AND SYLLABLES 


Vedhic manthra or the stanza of an ordinary poem is divided 
A\inte four parts. In most metres there are four feet and each foot 
is divided into the same number of syllables or Manthras. When thy 
feet are not equal we have what is called a metre that is ‘visama’, 
‘vi+sama’ = ‘visama’. ‘Sama’ indicates a state of non-difference, of 
evenness. When we do something improper, departing from our 
impartial ‘middle position’, our actionis characterised as ‘visama’, 
The word is also used in the sense of ‘craftiness’ or ‘cunning’. But 
the literal meaning of ‘visama’ is ‘unequal’. 


To repeat, if all padas of a stanza are not uniform they are 
said to be ‘visama’. If alternate lines or padas are equal they are 
called ‘ardha-samavrtta’. The first and second are unequal here, so 
too the third and the fourth. But the first and third and the second 
and the fourth are equal. 


In most poems the padas are equal. Let me illustrate witha 
sloka with which, I suppose, all of you are familiar: 


The four feet of this stanza: 

1. Suklambaradharam Vishmum 

2. Sasivarnam chathurbhujam 

3. Prasannavadanam dhyayeth 

4. Sarvavighnopasanthayé 

Each pada in this has eight syllables. 


Only vowels and consonants in conjunction with vowels are 
to be counted as syllables; other consonants are not to be counted: 
Then alone will you get the figure of eight. The eight syllables ® 
the first pada are :1. su; 2. klam; 3. ba; 4. ra; 5. dha; 6. ram; 7° 
8. snum. The other padas will have similarly eight syllables each. 


is 
The stanza with four feet, each foot of eight aoe 
‘Anushtup’, which metre is used in the Vedhas and in poeti 
works of a later period. 
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HOW POETRY WAS BORN 


ere is no tonal variation in poetry as there is in Vedhic 

Manthras. The unaccented poetic stanza corresponding to the 
accented Vedhic manthra owes its origin to Valmiki, but its 
discovery was not the result of any conscious effort on his part. 


One day Valmiki happened to see a pair of krauncha birds 
sporting perched on the branch of a tree. Soon one of the birds fell 
to the arrow of a hunter. The sage felt pity and compassion but 
these soon gave way to anger. He cursed the hunter, the words 
coming from him spontaneously: ‘O hunter, you killed a kraunca 
bird sporting happily with its mate. May you not have everlasting 
happiness’. 


Manishada prathishtham tvam 
Agamah sasvatih samah 

Yath kraunchamithunadhékam 
Avadth kamamohitham 


Unpremeditatedly, out of his compassion for the birds, 
Valmiki cursed the hunter. But, at once, he regretted it. ‘Why did I 
curse the hunter so?’ When he was brooding thus, a remarkable 
truth dawned on him. Was he not a sage with divine vision? He 
realised that the very words of his curse had the garb of a poetic 
stanza in the Anushtup metre. That the words had come from his 
lips, without his being aware of them himself (in the same way as 
he had, without his knowing, felt compassion and anger in 
Succession), caused him amazement. 


It occurred to him that the stanza he had unconsciously 
composed had another meaning. The words aimed at the hunter 
Were also words addressed to Maha Vishitu. How? ‘O consort of 
lakshmi, you will win eternal fame by having slain one ofa couple 
Who was deluded by desire. ‘Ravarta and his wife Mandodari are 
the couple referred to here and Ravarta was deluded by his evil 
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desire for Sita. Sri Rama won everlasting fame by slaying him, 
Without his being aware of it, the words came to Valmiki ag 
poetry. Realising it all to be the will of /sward, the sage composed 
the Ramayana in the same metre. 


The ‘s/oka’ (without the Védhic tonal variation) was born in 
this manner. Valmiki was filled with joy that he had come upon the 
sloka as a medium that facilitated the expression of the highest of 
thoughts in a form that made it easy to remember like the Vedhas 
themselves. 


Prose is not easily retained in memory, not so poetry 
composed in metrical form. That is why in ancient times 
everything was put down in verse. Prose developed [in any 
significant sense] only after the advent of the printing press after 
which books began to be produced in large numbers for ready 
reference, obviating the need to memorise everything. 


However it be, in conveying an idea or a message (or in 
imparting information) poetry has greater beauty and greater 
power. The Ramayana was the first poetical work, hence its name 
‘Adhikavya’. We received the gift of the birth of various metrical 


forms used in the hymns to various deities, in the Purarias and in 
other poetical works. 
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SOME METRICAL FORMS 


;dravajra, ‘Upendravajra’, ‘Bhujangavijrmbhita’, ‘Sragdhara’ 
le some of the metres in devotional and other poetical works, 
Some of them are intricate and only highly 


gifted people are 
capable of composing them. 


As mentioned earlier, the foot of a stanza with eight syllables 
Anushtup. With nine syllables it is ‘Brhati’ and with ten ‘Pankti’. 
‘Tristubh’ has eleven syllables and ‘Jagati’ twelve. We have a 26- 
syllable metre (‘Bhujangavijrambhita’) which belongs to the 
category of ‘Utkrti’. Beyond this is ‘Dandaka’ of which there are 
several types. The metre in which Appar Swamigal’s Thiru- 
thandagam is composed is related to this metre. 


Some metres have beautiful names. In poems composed in a 
certain metre the flow of words reminds of a playful tiger lunging 
forward; the metre is appropriately called ‘Sarddlavikridita’. 
Sardūla’ means tiger; ‘vikridita’ is playfulness. (This metre, 
belonging to the category of ‘Atidhriti’, has 19 syllables}. Each 
pada in it is divided into 12 and 7 syllables. Adi Sankara’s 
Sivanandalahariis partly in this metre (a number of verses from the 
28th stanza onwards). The initial verses of the part called ‘Sthuthi- 
satakam’ of the Maka-Panchasathi (which is a hymn to Kamakshi) 
are in this metre. The concluding one hundred verses, 
Mandasmitha-satakam ’ are entirely in this metre. 
Bhujangaprayata’ is the name of another metre which suggests a 
snake (bhujanga) gliding along. Our Acharya’s Subrahmariya- 
bhujangam is in this metre. It belongs to the Jagati type with 12 
‘yllables a foot, divided into six and six asin 

Ma-yu-ra-dhi-ru-dham 
Ma-ha-va-kya-gu-dham 
ha. sls Acharya’s Soundaryalahari is in the Sikharini metre. i 
7 syllables in each pada. (It belongs to the category 0 
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Atyasti). The 17 syllables are divided into two parts of six and 11. 
The ‘Padaravinda-satakam’ of the Mūka-Panchasathi is jp this 
metre. The metre called ‘Sragdhara’ suggests a flow of words 
breaking through the floodgates of poetry. It has 21 syllables 
(belonging to the ‘Prakruthi class) and each pada has three sets of 
seven syllables. Our Acharya’s hymns to Siva ang 
Vishrtu(describing them from foot to head and from head to foot - 
padadikesanta and kesadi-pédanta) are in this metre. 


I mentioned ‘Indravajra’ first. It belongs to the Tristubh 
category with 11 syllables in each pada. Another 11 syllables 
metre is ‘Upendravajra’. A mixture of both is “Upajati’: Kalidasa’s 
Kumarasambhavam is in this metre. 


All these metres belong to the post- Védhic period and are 
employed in poetical works as well as in hymns to various deities. 
‘Gayatri’, ‘Usnik’, ‘Anushtup’, ‘Pankti’, ‘Tristubh’ and ‘Jagati’ are 
Vedhic metres. 


‘Gayatri’ is a maha-manthra, the king of Manthras. A 
manthra is usually named after the deity it invokes. ‘Siva 
Panchakshari’, ‘Narayaria~Ashtakshari’, ‘Rāma-Thrayodhasi' in 
each of these the name of the deity as well as the number of 
syllables in the manthra are combined. The deity for Gåyatri is 
Savita. Gayatriis the name of the metre also. The metre too, one 
should infer from this, has divine power expressed through the 
sound and tone of a manthra. 


Gayatri, unlike most other Manthras and slokas, has only 
three feet. Each foot has eight syllables and altogether there ar? 24 
syllables. Because it has only three padas or feet it is called 
‘Tripada-Gayatri’. There are other Gayatris also. The first vedhi¢ 
manthra, ‘Agnimile’, is in the Gayatri metre. 


(The 24-sylable Gayatri metre used in poetry and no” 


Vedhichymns has four padas, each of six syllables. Usnik has ae 
four padas, each of seven syllables). 
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So far I have spoken about metres based on the number of 
syllables, that is without worrying about whether a syllable is long 
or short. In prosody the long and short syllables are called ‘guru’ 
ait ‘laghu’ respectively. Poems that make no distinction between 
‘short’ and ‘long’ are called ‘vrttas’: those based on Manthrāsare 
called ‘jati’. In the latter type, a short syllable is one manthra and a 
long syllable is two Manthras. Instead of the number of syllables 
what matters here is the number of mathras. 


The ‘Arya-satakam’ of Muka-Panchasathi is in the Arya 
metre. Amba, as Arya, belongs to the higher most plane; so it is 
proper that the verse used in singing her praises should also belong 
to an equally high order. That is why they are in the Arya metre, 
which is based on mathras and not on the number of syllables. If 
you go by the number of syllables you are likely to be misled into 
thinking that the metre differs from verse to verse. 


x # xX 
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USES OF CHANDAS SASTHRA 


iksha sasthra may be said to be a ‘guard’ to ensure the right 
Saas of a (Vedhic) manthra. But it is Chandas that 
determines whether the form of the manthra is right. Of course the 
form of a manthra can never be wrong. The Manthras, as 
mentioned so often, were not created by the sages and are not the 
product of their thinking. It was Bhagawan who caused them to be 
revealed to them. Man, beast, tree and other sentient creatures 
and insentient objects of creation exist as they should be according 
to the law of nature. In the same way, the metre of a Védhic 
manthra must be naturally correct. However, Chandas helps us to 
find out whether a manthra or sukta that is being taught or chanted 
has come down to us in its true form. We may check the hymn 
according to its metre and if we find it faulty we may correct it in 
consultation with people who are well-versed in such matters. 


Apart from the Manthras, which appeared on their own, are 
the composition of poets. Chandas is of help in giving shape to 


poetic thought and imagination. Like /a/a to music is chandas to 
poetry. 


It is because poetry is composed according to a certain 
measure and its rhythm determined in a certain order of syllables 
that it acquires a definite form. It is also easy to memorise. Modern 
society is discarding all those rules of discipline meant to give ita 
definite character and purpose. In keeping with this new trend, 
poetry too is being written without any metre and ‘poets’ compos? 
as they please. People don’t realise that to be free means to be 


firmly attached to a system, that discipline is the road to a higher 
freedom. 


Chandas is the means by which we ensure that the Vedhic 
manthra is preserved in its original form, it being impossible to add 
one letter to it or take away another. The very purpose of the 
Vedhas is the raising up of the Self. Must we then permit a single 
sound to be added to it or be taken away? 
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FOOT FOR THE VEDHAs - 
NOSE FOR THE MANTHRAS 


ach manthra has a deity (the deity it invokes), its own metre 
Eind its own seer (the seer who revealed it to the world). 
Mentioning the name of the rishi and touching our head with our 
hand have their own significance, that of holding his feet with our 
head. We first pay obeisance to the sages because it is from them 
that we received the Manthrās. We then mention the chandas or 
metre of the hymn and touch our nose with our hand. Chandas 
protects the sound of a manthra and is like its vital breath. So we 
place our hand on that part of our body with which we breathe. 
Without breath there is no life. While for all the Vedhas taken as a 
whole Siksha is the nose and Chandas the foot, for the Manthras 
proper Chandas is the nose. 


When we commence to chant a manthra we must meditate 
onits adhi devata, or presiding deity, and feel his presence in our 
hearts. This is the reason why we touch our hearts as we mention 
the name of the deity. 


The Vedha Purusha stands on Chandas. ‘Chandah pado 
Vedhasya’: the Vedhic Manthras are supported by Chandas. 


sg 


fi 


Ja 
aK 


ap 
a 
ay 
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EAR OF THE VEDHA PURUSHA 


jruktha serves the purpose of a Véedhic dictionary, or ‘kosa’. 

A dictionary is also called a ‘nighantu’, which term is used in 

Tamil also. Niruktha, which deals with the origin of words, their 

roots, that is with etymology, is the ear of the Vedha Purushd. It 

explains the meaning of rare words in the Vedhas and how or why 

they are used in a particular context. Many have contributed to 
Niruktha, the work of Yaska being the most important. 


Take the word ‘Hrudaya’ (heart). The Védhdas themselves 
trace its origin. ‘Hrudhayam’ is ‘hrdi ayam’ : it means that the 
Lord dwells in the heart. ‘Hrd’ itself denotes the physical heart. 
But with the suffixing of ‘ayam’ - with the Lord residing in it - its 
Athmic importance is suggested. The purpose of any sasthra is to 
take you to the Supreme Being. ‘Hrudaya’ is so called because 
Parameswara resides in ‘hrd’. Thus each and every word has a 
reason behind it. Niruktha makes an inquiry into words and reveals 
their significance. 


‘Dhatu’ means ‘root’ in English. In that language one speaks 
of the root only of verbs, not of nouns. In Sanskrit all words have 
dhatus. Such words, transformed or modified, must have been 
adopted in other languages. That is why we do not know the root 
ofmany words in these tongues. After all, such an exercise would 
be possible only if the words in question belonged naturally to 
them. Take the English word ‘hour’. Phonetically it should be 
Pronounced ‘h o ur’ (‘h’ being not silent) or ‘hoa r’. At one time 

© word indeed must have been pronounced ‘hoar’. ‘Hora- 
Sisthra’ is the name of a science in Sanskrit, ‘hora’ being from 
ahoratram’ (day and night). ‘Hora’ is two and half nadikas or one 
hour, The English ‘hour’ is clearly from this word. In the same way 
heart’ is from ‘hrd’. There are so many words like this which 
could be traced to Sanskrit. It must have taken a long time for 
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words in other languages to evolve into their present form, That js 
why those who speak them find it difficult to discover their origin 
[or root]. 


How does it help to listen to someone speaking a language 
without understanding what he says? It is as good as not listening 
to him. In other words it is like being deaf. Niruktha finds the 
meaning of words by going to the root of each. That is why it is 
called the ear of the Védha Purusha: it is the ear of Sruthi which 
itself is heard by the ear. 


Western scholars learned Vyakaria and Niruktha from 
panditsin Kasi and acquainted themselves with the origin of words 
as described in the latter sasthra. From this they developed the 
new science of philology. It is primarily from our Vyakarama and 
the Niruktha that the linguistic science has developed. 


From their researches, Western scholars have arrived at the 
conclusion that all languages have one source. People all over the 
world are the descendants of the original inhabitants of the area 
where this primal language was spoken. There are differences of 
opinion with regard to this area, the home of this tongue. We need 
have no worry about it. After all, we believe that all places on earth 
are our home. ‘Yadum moore!’ is a famous Tamil declaration. 
‘Svadeso bhuvanatrayam’ - the three worlds are our motherland. 
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EYE OF THE VEDHA PURUSHA 


f the fourteen branches of learning basic to our Vedhie 
Ogon, I have so far dealt with Siksha, Vyakarara, Chandas 
and Niruktha. These four form part of Shadanga (the six limbs of 
the Vedhas). I will now speak about Jyothishd, it being the first of 
the remaining two of the Shadanga. Jyothisha, which is the science 
of the celestial bodies and the eye of the Vedha Purusha, consists 
of three ‘skandhas’ or sections. So it is called ‘Skandha- 
trayatmakam’ . Sages like Garga, Narada and Parasurahave written 
samhitas (treatises) on this subject. The Sun God, in disguise, 
taught the science to Maya, the carpenter of the Asuras. The work 
incorporating his teachings is called the SaryaSiddhanta. There are 
treatises on astronomy written by celestials and sages and ordinary 
mortals. Of them some are by Vardahamihira, Aryabhata and 
Bhaskaracharya. In recent times we had Sundaresvara Srautin who 
wrote a work called Siddhanta-Kausthubham. 


Why is /yothisha regarded as the eye of the Védha Purusha? 


What purpose is served by the eye? Near objects may be 
perceived by the sense of touch. With our eyes we learn about 
distant objects. Just as our eyes help us to know objects that are 
distant in space (that is just as we see distant object with our eyes), 
Jyothisha sasthras help us to find out the position of the heavenly 
bodies that are distant in time (their configuration many years ago 
inthe past or many years hence in future). 


We can find out directly the positions of the sun and the 
moon and other heavenly bodies. Just as we can know near objects, 
even if we are blind, by feeling them with our hands, we can learn 
about the positions of the heavenly bodies near in time even 
Without the help of astronomy. What is 50 feet away is tobe 
Perceived by the eye. Similarly, if you want to know the position 
Planets 50 years ago or 50 years hence, you have to have 
“course to Jyothisha. 
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We cannot, however, form a full picture of near objects only 
by feeling them. For instance, we cannot know whether they arg 
green or red. For this, we must see them with our eyes. Again, 
even if we are able to see the planet with our naked eye, we will 
need the help of astrology to find out its effects on our life, how; ils 


positions in the heavens will influence our destiny. 


This is the reason why /ydthishd is called the eye of the 
Vedha Purusha. Védhic rituals are performed according to the 
position of the various planets [and the sun and the moon]. There 
are rules to determine this. The right day and hour [muhurta] fora 
function is fixed according to the position of the celestial bodies, 
Here again, /yothisha performs the function of the eye. 


This Anga of the Védhas is indeed called ‘nayana’ which 
word means ‘to lead’. A blind man needs to be led by another. Soit 


is the eye that leads. Astronomy / Astrology is the eye that enables 
us to fix the hours for Véedhic rituals. 


QD as 
ga ge 


ae 
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ASTRONOMY AND ASTROLOGY 


stronomy examines the position of the planets and other 
NG evenly bodies. It does not concern itself with how they 
affect the life of the world or the individual. It is not its function to 
find out how far the celestial bodies are beneficial to us or how 
they may be made favourable to us. Such functions belong to 
astrology. /yOthisha includes both astronomy and astrology. 


Telling us about the results of performing a ritual at a given 
time, keeping in mind the position of the planets, the sun and the 
moon and the nakshatras (asterisms ), comes under the purview of 
astrology. The hours favourable to the performance of Vedhic 
rites are determined according to calculations based on the 
movement of planets. All this entails mathematical work. 


The measurements of the place where a sacrifice is to be 
conducted (yajnabhumi) are based on certain stipulations. These 
must be strictly adhered to if the sacrifices are to yield the desired 
benefits. Mathematics developed in this way as a handmaid to the 
Védhic dharma. 


apa aa ga 
da gu Ge 


ANCIENT MATHEMATICAL 
TREATISES 


ryothisha, as we have seen, consists of three sections. There was 
J scholarly man in the Mutt who was particularly learned in this 
science. We wished to honour him with a title and decided upon 
“Thriskandha-Bhaskara’. ‘Skandha’ literally means a big branch 
springing from the trunk of a tree. The three skandhas of 
Jyothishas are : Siddhanta, hora and samhita. 


The siddhanta-skandha deals with arithmetic, trigonometry, 
geometry and algebra. The higher mathematics developed by the 
west in later centuries is found in our ancient Jyothisha. 


Arithmetic, called ‘vyakta-ganita’ in Sanskrit, includes 
addition, subtraction, multiplication and division. ‘“Avyakta- 
ganita’ is algebra. ‘Jya’ means the earth and ‘miti’ is method of 
measurement. ‘Jyamiti’ evolved with the need to measure the 
sacrificial place: ‘geometry’ is derived from this word. The ‘geo’ in 
geography is from ‘jya’. There is a mathematical exercise called 
‘samikarana’ which is the same as ‘equation’. 

The sixth Anga of the Védhas, Kalpa ( I will speak about it 
later), has a great deal to do with the fifth, that is Jyothisha. Kalpa 
has a section on ‘sulba-sūthrās’. These sūthrās mention the precise 
measurements of the ‘yajnavedi’ (sacrificial altar). The character 
of the yajnabhumi is called ‘cayana’. The sulba- suthras deal with a 
number of cayanas like, for instance, the one shaped like Garuda. 
They tell us how to construct a brick-kiln the number of bricks 
required for the cayana of such and such shapes. The Siddhanta- 
skandha is used in all this. 


There is an equation in the Apastamba sulba suthras which 
could not be proved until recently. Westerners had thought it to be 
faulty merely as they could not solve it. Now they accepted it as 
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right. That Indians had taken such great strides in mathematics, 
thousand of years ago has caused amazement in the West. There 
are a number of old equations still to be solved. 


Our sdasthras mention branches of mathematics like 
‘rekhaganita, ‘kuttaka’, ‘angapaka’, etc. ‘Avyakta-ganila’ is also 
called ‘bijaganita’. 


Eight hundred years ago there lived a great mathematician 
called Bhaskaracharya. An incident in his life illustrates how 
relentless destiny is. Bhaskaracharya had a daughter called 
Lilavati. The great astrologer that he was, he found that she had 
‘mangalya-dosha’ in her horoscope, but he felt confident that he 
could change his daughter’s destiny, as foreshadowed by the stars, 
with his ingenuity and resourcefulness, as an astrologer. He 
decided to celebrate Lilavati’s marriage during a lagna in which all 
the planets would be in positions favourable to the bride. This 
should, he thought, ensure that Lilavati would remain a ‘dirgha- 
sumangali’. 


In those days there were no clocks as we have today. 
A water-pot was used to measure time. It consisted of an upper as 
well as a lower part. The water in the upper receptacle would 
trickle down through a hole into the lower container. The lower 
part was graduated according to the unit of time then followed - 
nazhikai (nadika), one sixtieth of a day or 24 minutes. So the time 
of day was calculated by observing the level of the water in the 
lower container. (‘Water-clock’ and ‘hour-glass’ are English 
names for such an apparatus. Since water evaporates quickly sand 


was used instead. ) 


According to the custom then prevailing, Lilavati’s marriage 
was to be celebrated when she was still a child. On the appointed 
day, she sat beside the water-clock and bent over it fascinated by 
the apparatus. As she fumbled around a pearl from her nose-stud 
got loosened and fell into the apparatus lodging itself in its hole. 
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The flow of water into the lower receptacle was reduced. So what 
the clock indicated as the hour fixed for the marriage was not the 
right one-the auspicious hour had passed. Nobody including 
Lilavati, had noticed the pearl dropping into the water-clock. 
When they came to know about it, it was too late. They realised 
that destiny could not be overcome. 


Later Bhaskaracharya wrote a mathematical treatise and 
named it ‘Lilavati’ after his daughter. The father taught his 
widowed daughter mathematics and she became highly proficient 
in the subject. Lilavati deals with arithmetic, algebra, etc. It is a 
delightful book in which the problems are stated in verse as stories. 
Bhaskaracharya also wrote the Siddhanta-Siromani which deals 
with how the positions and movement of the heavenly bodies are 
determined. 


We learn the text of an edict in the Prachinalekhamaila that a 
Gurjara (Gujarat) king had made an endowment to popularise the 
works of Bhaskaracharya. 


Parts 7, 8, 9 and 10 of Euclid’s Geometry are believed to be 
lost. All the 12 books on mathematics in Sanskrit are still 
available. ‘Making additions several times is multiplication; 
carrying out subtraction several times is division.” We remain 


ignorant of such easy methods of calculations dealt with in our 
mathematical texts. 


Varahamihira lived several years before Bhaskaracharya, 
that is about 1,500 years ago. He wrote a number of treatises 
including the Bruhath-Samhita and the Bruhajjatika. The first is a 
digest of many sciences, its contents being a wonderful testimony 
to the variety of subjects in which our forefathers has taken 
strides. Bruhajjatika is all about astrology. 


Aryabhatta, famous for his Aryabhatiya-Siddhanta, also 
lived 1,500 years ago. The vakya-ganita now in use is said to be 


based on his Siddhanta. Varahamihira and Aryabhata are much 
acclaimed by mathematicians today. 


All these books on mathematics also deal with the 
movements of the celestial bodies. There are seven ‘grahas’ 
according to the ancient reckoning - the five planets and the sun 
and the moon. Rahu and Ketu are called ‘chaya -grahas’ (shadow 
planets) and their orbits are opposite of the sun’s and the moon’s. 


PLANETS, STARS 


w do the planets differ from the stars? The planets revolve 

ound the sun; the stars do not belong to the sun’s ‘mandala’ 
[they are not part of the solar system]. If you hold a diamond in 
your hand and keep shaking it about, it will glitter. The stars glitter 
in the same way and twinkle, but the planets do not twinkle. 


The sun and the stars are self-luminous. The stars dazzle like 
polished diamonds. The planets Jupiter and Venus shine like the 
bigger stars but they do not twinkle. The sun too has the brilliance 
of the starslit is in fact a star]. If you gaze intently at the sun for a 
moment the watery haziness surrounding it will vanish. Then it will 
look like a luminous disc of glass floating in water and it will not be 
still. The moon is not like it. I will tell you how to prove the sun 
twinkles. Observe the sun’s light pouring down from an opening in 
the roof. Observe similarly moon’s light also coming into your 
room. You see the sun’s rays showing some movement but not the 
moon’s. The planets are also like the moon. 


If the star is a big one, we may be able to see its light 
refracted into the seven colours(vibgyor), like the colours 
emanating from a brilliant diamond. 


The sun is called ‘ Sapfasva’ (one with seven horses -the sun 
god’s chariot is drawn by seven horses). It is also said that there is 
only one horse drawing the chariot but it has seven different 
names. ‘Asva’ also means ‘kirana’ or ray. So ‘Saptasva’ could 
mean that the sun emits seven types of rays or colours. It is of 
course the same light that is split into seven colours. In the 
Thaithirlya Aranyaka it is clearly stated that the same ‘asva’ or ray 
has seven names: ‘Eko asvo vahati saptanama.’ 


The stars are self-luminous, while the planets shine by 
reflected light. The light of the stars is not still. That is how we say, 
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‘Twinkle, twinkle little star’. The stars rise in the east and set in the 
West. The planets too travel westward but they keep moving a bit 
towards the east every day. It is like a passenger walking westward 


on a train speeding eastward. The seven planets thus keep moving 
eastward. 
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THE GRAHAS AND HUMAN LIFE 


a conditions of man corresponds to the changes in the 
position of the nine grahas. A human being does not enjoy 
happiness all the time nor does he always suffer hardships- that is 
he experiences a mixture of happiness and sorrow. While he may 
be pushed up to a high position today, he may be thrust down to 
the depths tomorrow. It is not man alone that is subject to changes 
of fortune. Establishments too have their ups and downs, so also 
nations. 


The sages saw a relationship between the position and 
movements of the planets and the destiny of man, the sorrow and 
happiness experienced by him. There is a branch of astrology 
called ‘hora-skandha’. If we knew the planetary position at the 
time of commencing a job or enterprise, with its help we should be 
able to find out how it would take shape, how we would fare in it. 
If our horoscope is cast on the basis of the configuration of the 
planets at the time of our birth, our fortunes over the entire period 
of our life can be predicted. 


Different reasons are given for the ups and downs in a man’s 
life for his joys and sorrows. It is similar to finding out the different 
causes of the ailment he suffers from. The physician will explain 
that the disease is due to an imbalance in the ‘dhatus’. The 
manthravadin will say that it is due to the gods being displeased 
with the patient, while the astrologer will observe that it is all in his 
(the patient’s) stars. The pandit versed in Dharmasasthra will 
explain that the illness is the fruit of the man’s past actions, his 
karma. And the psychologist will express the view that the bodily 
affliction is related to an emotional disturbance. What is the true 
cause? 


All these different causes may be valid. All of them together 
go to create an experience. When it rains it becomes wet and the 
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place is swarmed with winged while ants. Frogs croak. All these 
are indicators of the rain. Many outward signs manifest themselves 
as the fruits of our past karma. They are all related to one another. 
The course of the planets governing our life is in accordance with 
our karma. We come to know the consequences of our past actions 
in previous births in various ways. Astrological calculations help us 
to find oul such consequences as indicated by the heavenly bodies. 
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OMENS, SIGNS 


We can you discover water? Where does ground water 
occur? Or where do streams flow inside the earth? By what 
signs on the surface do you make out the presence of water 
underground? How are perfumes manufactured? What are the 
right measurements for a house? These questions are discussed in 
the samhita-skandha of /yothisha. Also omens and signs. 


‘Sakuna’ is one thing, ‘nimiththa’ quite another. ‘Sakuna’ 
literally means a bird: only signs connected with birds come under 
the category of ‘Sakuna’. All things in this world are interrelated: 
all happenings are linked to one another. If we know the precise 
scale and manner in which events are woven together, we would be 
able to know everything. Everything in this world occurs according 
to the will of the One Being and according to a precise system. So 
with reference to one we can know all others. Palmistry, ‘ärūdam’ 
(a method of divination), astrology, all are interrelated. 


What does a bird flying from right to left indicate? What is 
foretold by the chirping of such and such a bird? Questions like 
these belong to the sakuna-sasthras. ‘Nimiththa’ means omen. 
‘Nimiththani cha pasyami viparitani Kesava’ says Arjuna to 
Krishra before the start of the battle of Kurukshetra. He uses the 
right word ‘nimiththa’ while we use the word ‘sakuna’ carelessly. 
When a cat crosses our path it is an omen; when an eagle flies 
above us it is a sakuna. 


To go back to Arjuna. The Lord tells Arjuna: 
‘Nimiththamathram bhava Savyasachin’. This is in answer to 
Arjuna telling Krishnā, lamenting, that it is sinful to kill one’s 
enemies [or one’s kin]. Says Kris/uia: ‘I have already resolved to 
slay them in this battle. So they are already as gcod as dead. It is I 
who will kill them. You are a mere tool’ (Nimiththamatram bhava). 


A nimiththa does not produce any result on its own. It points 
to the result that has already been ordained by some other factor- 
or, in other words, it merely indicates the fruits of our past karma. 
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MODERN DISCOVERIES IN 
ANCIENT WORKS 


TEN are a few scientific discoveries that are not found 
mentioned in Varãhamihira s Bruhat-Samhita. 


How do heavenly bodies remain in the skies? How is it that 
they do not fall? Everybody thinks that it was Newton who found 
the answer to such questions. The very first stanza in the 
Suryasiddhanta, which is a very ancient treatise, states that it is the 
force of attraction that keeps the earth from falling. 


In Sankarā’s commentary on the Upanishads there is a 
reference to the earth’s force of attraction. If we throw up an 
object it falls to the ground. This is not due to the nature of object 
but due to the earth’s force of attraction. ‘Akarsana-sakti’is force 
of attraction, the power of drawing or pulling something. The 
breath called ‘Prana’ goes up, ‘apana’ pulls it down. So the force 
that pulls something downward is apana. The Acharya says the 
earth has apana-sakti. The Prasnopanisad (3. 8) states: “The deity 
of the earth inspires the human body with apana’. In his 
commentary on this, Sankara observes that, just as an object 
thrown up is attracted by the earth, so Prana that goes up is pulled 
down by apana. This means that our Upanishads contain a 
reference to the law of gravitation. There are many such precious 
truths embedded in our ancient sasthras. Because of our ignorance 
of them we show inordinate respect for ideas propounded by 
foreigners, ideas known to us many centuries before their 
discovery by them. Our /vothishais also some thousands of years 
old. Even so it foresaw the mathematical systems prevalent in the 
world today. 


At the beginning of the kalpa, all grahas were in alignment. 
But over the ages they have changed their courses. When another 


kalpa commences, they will again remain in alignment. 
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The ‘sankalpa’ we make before the performance of any 
ritual contains a description of the cosmos, a reference to the time 
cycle, and so on. All this is part of Jvothisha. 


Centuries ago, we knew not only about the earth’s force of 
attraction but also about its revolution round the sun. Aryabhatta, 
Varahamihira and others spoke of the heliocentric system long 
before the Western astronomers or scientists. Until the 16th 
century people in Europe believed that the earth remained still at 
the centre of the universe and that the sun revolved around it. They 
further believed that this was how day and night were created. If 
anybody expressed a different view he was burned at the stake by 
the religious leaders. 


‘It is the earth that revolves around the sun, not the sun 
round the earth’, declared Aryabhatta. He used a beautiful term to 
describe the logic behind his view : ‘laghava-gaurava Nyaya’. 
‘Laghu’ means light, small, etc. and ‘laghava’ is derived from it. 
The opposite of ‘laghu’ is ‘guru’, weighty, big, etc. ‘Guru’ also 
denotes a weighty personality, a great man, like an acharya or 
teacher, one who has mastered a sasthra. If the acharyais guru the 
disciple must be laghu. The student is small and ‘light’ compared to 
his guru. So he goes round the latter. This is based on ‘laghava- 
gaurava Nyaya’. By adducing this reason for the earth going round 


the sun, Aryabhatta combined science with a traditional sastric 
belief. 


In the old days religious leaders in Europe were opposed to 
science and even burned scientists as heretics. But today we join 
the descendants of the very same people to make the preposterous 
charge that the Hindu religion stood in the way of scientific 
advancement, that it ignored the matters of this world because of 
its concern for the other world. As a matter of fact our traditional 
sasthras are a storehouse of science. 


‘The sun remains still and it is the earth that goes round it. It 
is only because the earth revolves round the sun that it seems to us 
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that the sun rises every day in the east and sets in the west’. This is 
mentioned in Aitharéya Brahmana of Rig Vedha. The text says 
clearly : ‘The sun neither rises nor sets’. 


That all learned people in India knew about the earth’s 
revolution is shown by a passage in the Sivotkarsha-Manjari by 
Nilakantha Dikshita who was minister of Tirumala Nayaka. One 
stanza in this work begins like this : ‘Bhumir bhramayathi’ and 
from it we must also gather that the author’s great-uncle, Appayya 
Dikshita, also knew about this truth. What is the content of this 
verse? 


Sivais called ‘Ashtamiurti’. Earth, water, air, fire, space, the 
sun and the moon, the yajamana or sacrificer-they are all the 
personification (murti) of /swara. Among them only the yajamana 
has no bhramana or motion. All the rest have bhramana, says 
Appayya Dikshita. That he has said so is mentioned in the verse in 
question by his younger brother’s grandson, Nilakantha Dikshita. 


We see that air has movement, that fire does not remain still, 
that water keeps flowing. When we look up into the sky, we notice 
that the sun and the moon do not remain fixed to their spots. As for 
space, it is filled with sound and it cannot be still. But the earth 
apparently stands still. Even so, says Appayya Dikshita, it has 
motion. ‘It revolves’. 


Let us now consider the shape of the earth. Europeans claim 
that they were the first to discover that the earth is like a ball, that 
in the past it had been thought to be flat like a plate. All right. What 
word do we use for ‘geography’? ‘Bhigola sasthra’ , not just ‘bhu- 
sasthra’. We have known from early times that the earth is a ‘gola’, 
a sphere. 


We call the universe with all its galaxies, ‘ Brahmarida’ . It 
means the egg created by Brahma (the cosmic egg). An egg is not 
exactly spherical in shape, but oval. According to modern science 
the universe too is oval in shape. The cosmos is always in motion, 
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so observe modern astronomers. ‘Jagat’ is the word by which we 
have known it from Védhictimes. What does the word mean? That 
which does not stand still but is always in motion, that which ‘is 
going’. 

In our country too there were people who refused to believe 
that the earth rotates on its axis. I will tell you the view of one such 
school of thought. The earth’s circumference is about 25, 000 
miles. So if it rotates once in 24 hours then it means il rotates more 
than 1, 000 miles an hour or 16 or 17 miles in one minute. Those 
who did not accept the fact of the earth’s rotation tried to prove 
their point thus: ‘There is a tree in Mylapore [in Madras]. Imagine 
there is a crow perched on one of its branches. It leaves its perch 
this moment and soars high and, by the next minute, it perches 
itself again on the branch of the same tree in Mylapore. If the 
rotation of the earth were a fact how would this be possible? The 
crow should have descended to a place 16 or 17 miles away from 
where it had started. 


Ihave not checked on how this argument was answered. But 
when I asked people who know modern science they said : 
‘Surrounding the earth for some 200 miles is its atmosphere. 
Beyond that there are other spheres. When the earth rotates these 
too rotate with it’. I may have gone slightly wrong in stating the 
view of modern science. However it be, there is no doubt that 
when the earth rotates, its atmosphere also rotates with it. 


What are called Arabic numerals actually belong to India. 
This fact was discovered by Westerners themselves. The zero is 
also our contribution and without it mathematics would not have 
made any advance. Bhaskaracharya established the subtle truth 
that any quantity divided by zero is infinity (‘ananta’). He 
concludes one of his mathematical treatises with a benedictory 
verse in which he relates zero to the Ultimate Reality. 


When the divisor goes on decreasing the quotient keeps 
increasing, does it not? If you divide 16 by 8 the quotient is 2; if 
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the same quantity is divided by 4 the result is 4. Divided by 2, the 
quotient is 8. Divided by zero? The quotient will be infinity. 
Whatever the number divided, the result will be infinity if the 
divisor is 0. Bhaskaracharya gives it the name of ‘khahara’. ‘Kham’ 
means zero, ‘haram’ means division. Bhaskarachdrya says : ‘I pay 
obeisance to the Paramathman that is Infinity’. 
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NOT BLIND BELIEF 


6 indu sasthras are all nonsensical’, exclaim critics of our 

el cates. They say that north of the earth is the Meru 
mountain, that our one year is one day for the celestials residing 
there, and that the sun revolves round it. They believe that, besides 
the ocean of salt, there are oceans of sugarcane juice and milk, in 
fact several kinds of oceans. They describe the earth with its five 
continents as consisting of seven islands. It is all prattle. 


Why should the ocean be salty? Who put the salt in it? Why 
should not there have been an ocean tasting sweet or of milk? Is 
the talk about the seven islands and the seven oceans absurd? What 
do the sasthras say about the position of the earth, the same 
sasthras that speak about the seven ocean, and so on? ‘Mēru is 
situated on the northern tip of the earth, ‘Directly opposite to it is 
the Pole star (Dhruva)’, they say 


The northern tip of the earth is the North pole. Is the Pole 
star directly opposite to it? No. ‘Aeons ago,’ scientists explain, ‘it 
was so. But later big changes took place and the earth tilted a bit.’ 
The sasthras refer to a time when the Pole star was directly 
opposite the North Pole and at that time the seven islands and the 
seven oceans must have existed. When the rotating earth tilted a 
bit the oceans must have got mixed and became salty and in the 
process the seven islands must have become the five continents. 


If there is a place above the North Pole it must be Méru 
where we have our svarga or paradise. Let us imagine that this 
earth is a lemon. A spot on its top is the Méru peak. In relation to 
that spot any other part of the fruit is south. Where can you go 
from there, east or west? You can go only south. You will learn 
this if you mark a point on the top of the lemon. For all countries of 
the earth, for all ‘varsas’, north is Mēru. ‘Sarveshamapi 
Varshaniam Mérurhuththarathah. ” 
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On the North pole it is six months day and six months night. 
We must have been taught this in our primary classes. It means our 
one year is one day on the North pole. This is what is meant by 
saying that our one year is one day for the celestials. 


When the earth rotates, the northernmost and southernmost 
points are not affected. In some places there will be sun for 18 
hours and in other places only for six hours. There are many 
differences in the durations of day and night with regard to 
different places on earth. Only on some days does the sun rise 
directly in the east and is overhead without departing even by one 
degree. On other days it rises from other angles (from north-east 
to south-east). Such is not the case on the North pole. There the 
sun shines six months and the other six months it is darkness. And, 
again, during the sunny months it would seem as if the sun were 
revolving round this place (the North pole). 


The six-month period when there is sun in the North Pole is 
called Uththarayana and the similar sunny period on the South 
Pole is dakshinayana. 


The North Pole is called ‘Sumeru’ and the South Pole 
‘Kumeru’ (‘Sumeria’ is from Suméru. In that land, it is said, the 
Vedhic gods were worshipped). Just as the North pole is the abode 
of the gods, the South pole is the abode of the fathers (pithrus) and 
hell. To see the gods and the pithrus who are in the form of spirits 
and the denizens of hell one must obtain divine sight through yoga. 
Merely because we do not possess such sight we cannot deny their 
existence. There was Blavatsky who was born in Russia, lived in 
America and later came to India. She speaks about the worlds of 
the gods and of the spirits. A great scientist of our times, Sir Oliver 
Lodge, affirmed the existence of spirits and deities and stated that 
mankind could benefit from them. If you ask why Jyothisha, after 
dealing with the science of astronomy, should turn to spiritualism, 
the answer is that there is no contradiction between the two as 
supported by the example of a scientist like Sir Oliver who too 


turned to spiritualism. 
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Our sasthras came into existence at a time when mortals 
mixed with the gods. We would be able to appreciate this fact if we 
tried to understand the sankalpa we make at the time of 
performing any religious function. The sankalpa traces the present 
from the time of creation itself. From /ydthisha we learn the 
position of the grahas at the commencement of the yuga: then they 
were all in a line. 


Some calculations with regard to heavenly bodies today are 
different from those of the past. And, if the findings at present are 
not the same as seen in the sasthras, it does not mean that the latter 
are all false. The sasthras have existed from the time the grahas 
were in a line and the North pole was directly opposite the Pole 
star. Since then vast changes have taken place in nature. Valleys 
have become mountains, mountains have become oceans, oceans 
have become deserts and so on. Geologists speak about such 
cataclysmic changes, and astronomers tell us about the change in 
the courses of the heavenly bodies. So what we see today of the 


earth and the heavenly bodies is different from what is mentioned 
in the sasthras. 


The date of creation according to /yothisha agrees more or 
less with the view of modern science. 


Kali yuga - the age of Kali-has a span of 432,000 years. 
Dvapara yuga is twice as long, 864,000 years, Treta yuga is 
1,296,000 years and Krta yuga 1, 728,000 years. The four yugas 
together, called maha yuga, are 4,320,000 years long. 
A thousand mahayugas add up to the period of 14 Manus. The 
reginol period of a Manu is a manvanthara. There are royal and 
republican rulers on earth, but God has appointed Manu as ruler of 
all the worlds. There are fourteen Manus ruling the world 
successively from the creation of man. The word ‘manushya’ and ‘ 
manuja’ are derived from Manu. So too the English word ‘man’. In 
the sankalpa for any ritual we perform we mention the year of the 
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seventh Manu, Vaivasvata. If we go back to the first Manu, 
Svayambhuva, we arrive at a date for the origin of the human 
species which agrees with the view of modern science. 


The Sanskrit word, ‘man’, means to think. Manu was the 
first of the human race with its power of thinking. There is a saying 
in English: ‘Man is a thinking animal’. Since man’s distinctive 
characteristic is his capacity to think the descendants of Manu 
came to be called ‘manushyas’. 


The life-span of the fourteen Manus put together make one 
day(daytime) of Brahma, that is 4, 320, 000, 000 years. His night 
has the same length. While one day of Brahmais thus 8, 640, 000, 
000 years his one year is 365 such days and his life-span is 100 
such years. The life of his cosmos is the same. When Brahmá ’s life 
comes to an end the Brahman alone will remain and there will be 
no cosmos. Then another Brahmā will start creation all over again. 
It is believed that Hanuman will be the next Brahma. 


Bhiloka, Bhivarloka, Suvarloka, Maharloka, Janaloka, 
Thapoloka and Sathyaloka comprise the seven worlds. The gods, 
mortals and so on live in these worlds. Bhuloka, Bhavarloka and 
Suvarloka form one group. ‘Bharbhuvassuvaha’, we pronounce 
this so often while performing rituals. The remaining four belong 
to higher planes. When Brahma goes to sleep at night the first 
three worlds will be dissolved in the pralaya (deluge). This is called 
‘qvantara-pralaya’ (‘intermediate deluge’). All other worlds will 
perish when his life-span ends. 


Scientists say that the heat of the sun is decreasing 
imperceptibly. Without the warmth of the sun there will be no life 
on earth. Scientists have calculated the time when the sun’s heat 
will be reduced so much that life on earth cannot be sustained. 
Then this world itself will perish. The date on which this will occur 
agrees with that given by our sasthras for the next ‘avantara- 


pralaya’. 
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Half of Brahma’s allotted life-span is over. This life-span is 
divided into seven ‘kalpas’. Now we have come more than half way 
of the fourth kalpa, ‘Svéthavaraha’. We mention in sankalpa how 
old Brahmais at the time we perform a rite, which year we are in of 
the saka era, also the year according to the 60-year cycle 
beginning with Prabhava-all details of the almanac including the 
day, the asterism and the lagna. The date of Brahma’s appearance, 
according to this calculation is said to agree with the view of 
modern science of when this cosmos came into being. 


Brahma is called ‘Parardha-dvaya-jivin’. It means he lives 
for two ‘parardhas’. A ‘Parardha’ is half the number meant by 
‘para’. When Brahmdis called ‘Parardha-dvaya-jivin ’it means he 
lives as many years as is meant by 2⁄2 paras. Two half paras are 
the same as one para. Then why say ‘parardha-dvaya’ instead of 
just one ‘para’. The reason for this is that Brahma has already 
completed half of one para and is going on 51. So it is meaningful 
to use the term ‘half of para’ [two half-paras]. 


Fourteen Manus reign successively during one daytime of 
Brahma which lasts a thousand caturyugas. So one manvanthara 
is 71 chaturyugas. Now running is the 28th chaturyuga, the 
Vaivasvatha manvanthara. And of it, it is Kali yuga now. In our 
sankalpa we mention all this and, in addition, the day according to 
the moon, the Lagna, etc. We also mention how we are situated in 
the space, from the Brahmarida down to the locality where we are 
performing the function (for which the sankalpa is made). It is all 
similar to writing the date and address on a letter. 
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EMPIRICAL PROOF 


Aa of light pouring through an opening in the roof of a 
uilding falls on a particular spot. Normally, we shall not be 
able to tell where the same ray of light will fall next year. But a 
prediction can be made with the help of Jyothisha. This is how it 
was done in the olden days. A pearl attached to a thread was hung 
from the roof. If a man was able to indicate correctly in advance 
where its shadow would fall on a particular day, he received a 
reward from the king. One’s competence in other sasthras is 
established through argument, but in Jyothishait has to be proved 
by actual demonstration. You cannot deceive anyone by 
employing the methods taught by this science. The sun and the 
moon are witness to what you do. ‘Prathyaksham Jyothisham 
Sasthram ’, 
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KALPA 











HAND OF THE VEDHA PURUSHA 


T sixth limb or Anga of the Vedha Purusha is Kalpa, his hand. 
The hand is called ‘kara’ since it does work (or since we work 
with it). In Telugu it is called ‘ sey ‘. Kalpa is the sästhrä that 
involves you in ‘work’. A man learns to chant the Vedhas, studies 
Siksha, Vyakaraiia, Chandas, Niruktha and Jvothisha. What does 
he do next? He has to apply these sāsthräs to the rites he is 
enjoined to perform. He has to wash away his sins, the sins earned 
by acting according to his whims. This he does by the performance 
of good works. For this he must know the appropriate Manthras 
and how to enunciate them correctly, understanding their 
meaning. Also certain materials are needed and a house that is 
architecturally suited to the conduct of the rituals. The fruits 
yielded by these must be offered to the /swara. Kalpa concerns 
itself with these matters. 


Why does a man learn the Védhas? Why does he make 
efforts to gain perfection with regard to the purity and tone of their 
sound by learning Siksha, grammar and prosody? And why does 
he learn /yothishda to find out the right time to perform rituals? The 
answer is to carry out the injunctions of Kalpa. 


How is a rite to be performed, what are the rituals imposed 
upon the four castes and on people belonging to the four asramas 
(celibate students, house-holders, forest recluses and ascetics)? 
What are the Manthras to be chanted during these various rites 
and what are the materials to be gathered? What kind of vessels are 
to be used, and how many Rithviks (priests) are needed for the 
different rituals? All these come under the province of Kalpa. 


A number of sages have contributed to the Kalpa sasthra. Six 
sages have composed Kalpasiithras for the Krishna- Yajur Vedha 
which is predominantly followed in the South - Apastamba, 
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Baudhayana, Vaikhanasa, Satyasadha, Bharadhvaja, Agnivesa. 
Asvalayana and Sankhayana have written Kalpasithras for the Rig 
Vedha but the former’s is most widely followed. For Sukla- Yajur 
Vedha there is the Kalpasūthra by Kathyayana. For the Kauthiima, 
Ranayaniya and Talavakara Sakhas of the Sama Védha, Latyayana, 
Drahyayana and Jaimini respectively have composed Kalpasūthräs. 


Kalpa contains Gruhyastthras and Srauthastithras for each 
recension. Both deal with the 40 santskaras to be performed from 
conception to death. The cremation of the body is also a sacrifice, 
the final offering: it is called ‘anthyésht’ and it is also to be 
performed with the chanting of Manthras. ‘Ishti’ means a sacrifice 
and in anthyéshti the body is offered in the sacred fire as a 
‘dravya’ or material. 


A Brahmin has to perform 21 sacrifices: seven ‘haviryajnas’ 
based on agnihotra; seven pakayajnas and seven somayajnas. Of 
them the seven haviryajnas and the seven somayajnas are not 
included in the Gruhyasuathras. They belong to the Srauthasuthras. 
Together with these there are forty rites for a Brahmin - they are 
called saniskaras. A sanīskārais that which refines and purifies the 
performer. 


Agnihotra is performed at home and yagnas [of a bigger 
type] in specially constructed halls. While the Srauthasuthras 
contain instructions for the conduct of big sacrifices, the 
Gruhyasuthras are concerned with domestic rites. The names 
given before are of the authors of Srauthasithras. 


The Kalpasiithras deal with the forty samiskaras and with the 
eight ‘Athmagunas’ [qualities to be cultivated by individuals]. 
Apart from the seven haviryajnas and seven somayajnas (together 
14) the remaining 26 belong to the category of Gruhyasiithras. 
Among them are garbhadhana, pumsavana, simantha, jatakarma, 
namakarana, annaprasana, chaula, wpanayana and vivaha. I shall 
be dealing with them later. 
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The eight Athmagunas are compassion, patience, freedom 
from jealousy, purity or cleanliness, not being obstinate, keeping a 
cool mind, non-covetousness and desirelessness. These are among 
the ‘samanya-dharmas’ , universal virtues, to be cultivated by all 
Jathis. 

When we do ‘abhivadhana '{as we prostrate ourselves before 
the fire or before a preceptor or any elder], we mention, among 
other things, the sūthra that we follow. To illustrate: Samavedins 
mention Dhrahyayana-siithra. Dhrahydyana has authored only 
Srautasuthra. Another, Gobhila, has written a Gruhyastithra. In 
the old days when it was a common practice to conduct big 
sacrifices the Srauthastithrés which deal with them were 
mentioned in the abhivadhana. This practice continues though we 
no longer perform srauta sacrifices and go through only such 
functions as marriage which are dealt with by Gruhyasuthras. 


In the past even poor people performed srauta rituals. They 
got all the materials required by begging. Brahmins who were 
called ‘prati-vasanthasomayajins’ conducted soma sacrifices every 
year during the spring [that is what the term means]. If a man had 
enough income to meet three years’ expenses (of his family) he 
conducted the soma sacrifice during every season of spring. 


Now there is a decay in all fields. Things have turned topsy- 
turvy. People spend three times their annual income but, ironically 
enough, owing to changes in trade and commercial practices all, 
including the rich, suffer from poverty and hardship. There must 
be moderation in everything. All the ingenuity and resourcefulness 
of our times have led only to indigence even in the midst of plenty. 
The rich man has brought himself to a position of not being able to 
afford all his expenses. With moderation alone will there be the 
means to do good works. 


The sikha, the pundra and the religious rites vary from 
sūthra to sūthra. Some wear ‘urdhva-sikha’ [lock of hair on the 
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crown of the head], some ‘purva-sikha’ [lock of hair on the 
forepart of the head]. Similarly there are differences in wearing the 
marks on the forehead: some wear vertical marks (urdhva-pundra) 
and some horizontal (tripundra). These are according to the 
tradition one follows. 


Gayana is an important feature of sacrifices. There are two 
types of sulba-siuthras in Kalpa: ‘samanya’ (ordinary or common) 
and ‘visesa’ (special). There are sulba-sathras by Kathyayana, 
Baudhayana, Hiranyakesin and so on. In the south there is what is 
called ‘Andapillai-prayoga’. ‘Andapilla’ belonged to 
Tiruppanantal and was named after the deity Ganesa (‘ Pillaiyar’) of 
Tiruvidaimarudur (Zhanjavir district). It is according to his 
method that srauta works are performed. The srauta sacrifices are 
large-scale sacraments not conducted in the home but in a 
‘yagasala’ . Rites that are not so big are ‘grhya’ and performed at 
home. Since big sacrifices have become rare, the Gruhyasuthras 
have gained greater importance. Besides, alien sasthras, alien 
practices, are becoming more and more popular. 


All our sasthras have one goal, that of holding the lotus-feet 
of /swara. Whatever we read must be in the form of an offering to 
the Lord and it must be capable of bringing us Athmic merit. Our 
Sasthras belong to such a category. It is a matter for regret that the 
conduct of srauta works (havir and soma sacrifices), which are of 


the utmost importance to the Védhic religion, has become very 
rare. 


Among those who have authored Kalpasithras, but for 
Dhrahyayata and Kathyayana, all the rest, like Apastamba, 
Baudhayana and Asvalayana, have written both Srauta and Grhya 
suthras. 

Apart from the above two types of sūthrās, we have the 
‘Dharmasithras’. These deal with a man’s individual, domestic 
and social life. The Dharmasasthra is based on them. What we 
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understand by the English term ‘law’ is derived from them. They 
are also the basis of the moral and legal sasthras of Manu, 
Mitaksara and so on. (The following Dharmasithras have been 
handed down to us: those of Vashishta and Vishrtu for the Rig 
Vedha; those of Manu, Baudhayana, Apastamba and Hiranyakesin 
for the Krishia- Yajur Védha; and those of Gautama for the Sama 
Vedha). Since the Atharva Vedha has hardly any following its 
Kalpasithras are not in observance. 


Kalpa deals with rites in their minutest detail. All the actions 
of a Brahmin have a Védhic connection. Through each and every 
breath he takes in, with each step he takes, he will be able to grasp 
the divine powers for the well-being of the world because of this 
Védhic connection and only because of it. The Kalpastithras 
contain rules with regard to how a Brahmin must sit, eat, wear his 
clothes and so on. 


This ‘limb’ of the Védhas also deals with the construction of 
houses. Why? The design - or architecture - of a Brahmin’s 
dwelling must be such as to help him in the performance of his 
duties according to the scriptures. If, say, there is a rule about the 
doorway where he should offer the ‘ vaisvadeva-bali `, should not 
the doorway be constructed in the required sastric manner? Is the 
modern ‘flat’ suitable for such rites? The character of the place 
where the ‘aupasana’ is to be performed is described in Kalpa. A 
class-room where children are taught has to meet certain 
requirements: it must have a desk, benches, etc. The laboratory 
has to be different from it. Similarly, the architecture of a house 
and the design of a class-room differ functionally. 


I perform puja. The place where I do it must have a certain 
special character. All rooms are similar in a bungalow. If a pūjāis 
performed in such a place, rules regarding ritual purity and 
difference based on varna and 4asrama cannot be properly 
maintained since people will come crowding together. The 
bungalow is built according to the white man’s way of life. There 
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must be separateness and at the same time togetherness; there 
must be a place for everybody. Even if we wish to have a place 
according to our customs and traditions, the new type of house 
does not help in this way. Our architecture has developed 
according to our traditions and needs. A cement floor cannot be 
maintained clean after eating. When washed or scrubbed with 
water, the ‘ ecchil ‘ will spread. Westerners living in bungalows (or 
flats) eat at the table. 


We must build our houses according to our architectural 
science. The term ‘grhastha’ itself is from ‘grha’ (house). Those 
who observe ritual purity in matters like eating, living and 
clothing, must build their houses according to our architectural 
concepts. But we are now accustomed to living in houses built in an 
alien style. At first we may feel some qualms about the difficulty in 
practising our customs and traditions. Eventually, however, we are 
likely to get used to style of living and become careless about our 
religious observances. Instead of abandoning such houses, we 
abandon the religious and other practices which are part of our 
dharma. 


I shall be speaking to you in some detail about the 40 
samskaras included in Kalpa when I deal with Dharmasasthra. 


We have discussed ten of the Chaturdasa- vidya, the fourteen 
branches of Védhic lore - the four Védhas, Siksha, Vyakararia, 
Chandas, Niruktha, /yothisha, and Kalpa. Four remain. 
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MIMAMSA KARMA MARGA 
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EXPLICATION OF VEDHIC LAWS 


O; the fourteen branches of learning { Chaturdasa- vidya), after 
the four Vedhds and the Shadangas, we have the four Upängas 
of the Vedhas remaining. ‘Upa+anga’ =' Upanga. ‘The prefix ‘upa’ is 
added to suggest what is auxiliary to a subject. ‘Sabhanayaka’ 
means speaker; ‘upa-sabhanayaka’ means deputy speaker. In the 
same way we have, after the six Angas(Shadanga), the four 
Upangas. These are Mimadmsa, Nyaya, the Puranas and 
Dharmasasthra. 


‘Mam’ is the root of the word ‘Mimamsa’; ‘san’ is the 
pratyaya. ‘Mimdmsa’ means ‘esteemed or sacred inquiry’, an 
exposition. What is esteemed or worthy of worship? The Védhas. 
Mimamsa is an exegesis of the Védhas. Niruktha explains the 
meaning of the words of the Vedhas, also their etymology in the 
fashion of the dictionary. Mimamsd@ goes further, to find out the 
significance of the Manthras, their intent. It also gives its decisions 
on these points. 


We have already discussed the karmakanda and the 
Jnanakanda of the Vedhas. Karmakandais called the purva-bhaga, 
the first or early part of each Védhic recension, and the second or 
concluding part is the Uththara-bhaga. Mimamséa too is divided in 
this way into Parvamimamsa and Uththaramimamsa. The first 
holds that sacrifices and other rites of the karmakanda form the 
most important part of the Vedhas, while the second maintains 
that the realisation of the self taught in the /nanakandais their true 
goal. I spoke about the Uththéaramimamsa when I dealt with the 
Upanishads and the Brahmastthra. 


Uththaramimamsa, that is the Brahmasdthra as well as the 
Upanishads, constitutes ‘Brahmavidya’ or Védhantha here. It is 
the foundation of the three important philosophic systems - 
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Adhvaitha (non-dualism or monism), Visishtadhvaitham (qualified 
non-dualism or qualified monism) and Dwaitha (dualism). 


Our present subject is Parvamimamsa. As a matter of fact 
the term ‘Mimamsa’ itself usually denotes ‘Parvamimamsa’. But 
mention of it brings to mind Uththaramimamsa also. 


Every system has, its stithras, bhashya, and varthika. The 
Parvamimamsa-suthra is by Jaimini Maharishi, its bhashya by 
Sabarasvamin and its  varthika by Kumārilabhattā. 
Kumarilabhatta’s Bhattadipika remains the most important 
Parvamimamsa work. Kumarila was an incarnation of 
Kumaraswamin or Subrahmanya. Prabhakara has written a 
commentary on Parvamimamsa in which he expresses views 
which, on some points, are divergent from Kumarilabhatta’s. So 
two different schools are identified in Mimmamsa - ‘Bhatta-mata’ 
and ‘Prabhakara-mata’. Let us consider Mimamsa in general 
terms, ignoring the difference between the two schools. 
‘Bhattamata’, it is obvious, gets its name from the fact that it 
represents the views of Kumarilabhatta. 


Jaimini’s Pirvamimamsa-suthra is a voluminous work and 
has twelve chapters,each having a number of ‘padas’ and each 
pada having a number of ‘adhikarartas’. In all, there are 1000 
adhikaraiias. 


The Vedhdas constitute the law of /swara. Since they are 
eternal and endless the law is also eternal, All of us are the subject 
of the monarch called /swara. He has engaged many officials, 
authorities, like Indra, Vayu, Varurīa, Agni, Yama, Isana, Kubera, 
Niruriti and so onto take care of this world. They need a law to 
protect the creatures of all the fourteen worlds. How should we, 
the subjects of /swara, conduct ourselves according to this law, 
how are the officials appointed by /swardto rule over his domain? 
We may find out the answer to these by examining the Vedhas. 
There are judges who deliberate on the laws of this world and 
resolve doubts concerning them with the help of lawyers. If the 

Vedhas are the law that determines how dharmdis to be practised, 
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it is Jaimini who interprets the meaning of this law. His 
interpretation is Mimamsa. 


When there is legal dispute, a verdict is given, say, according 
to the decision of the Allahabad or Bombay high court based on 
similar cases. The decision given by one court with regard to one 
case may be applied to a similar case that comes up before another 
court. In Jaimini’s Mimamsd a thousand issues (or points) are 
examined, taking into account the views opposed to those of the 
author of the sithras, and the meaning of the Vedhic passage 
determined with cogent reasoning. To explain: first, a Vedhic 
statement is taken up; second, questions are raised about its 
meaning (‘samasya’); third, the opposing school’s point of view is 
presented (‘purvapaksha’); fourth, that point of view is refuted 
(‘Uththarapaksha’); and, fifth, a conclusion is arrived at 
(‘nirnaya’). The process of arriving at the meaning of each issue or 
point constitutes an adhikarazia. 


The suthras of Jaimini are very terse. Sabara’s commentary 
on them is called Sabaram. The word ‘sabari’ usually means a 
hunter. ‘Sabari’ of the Ramayana, they say, was originally a 
huntress. Sabara, the Mimdmsa@ commentator, had an aspect of 
iswardain him. It is believed that /sward composed the commentary 
(Sabaram) when he appeared as a hunter to grant the Pasupata 
weapon to Arjuna. 

Since it has one thousand ‘adhikaranas’, Pirvamimamsa is 
called ‘Sahasradhikaram . One must add here that in this work the 
meaning of the Vedhic texts are determined by countering many a 
captious argument (‘kuyukti’). 

While Pirvamimamsa concerns itself with the meaning of 
the karmakanda of the Vedhas, Uththaramimamsa deals with the 
meaning of the /nanakanda, that is the Upanishads. The 
Upanishads speak primarily of the Paramathman and our 
inseparable union with him. Vyasa, in his Brahmasithra, 


485 


determines the meaning of the divine law constituted by the 
Upanishads. Ironically enough, the sage who composed the sathras 
for Uththaramimamsa, Vyasa, was the guru of Jaimini who 
composed the suthras of Purvamimamsa. 


Sureshvaracharya wrote a commentary on the Thaithiriya 
and Brahadararyaka Upanishads from the non-dualistic point of 
view. It is noteworthy that he had earlier been and adherent of 
Parvamimamsa. He made the transition from the path of works to 
the path of jnand, on becoming a disciple of Sankara and wrote a 
commentary on his guru’s bhashya. Before becoming a disciple of 
our Acharya and a sanyasin he was called Mandana Misra. The 
story goes that Sankara approached Mandana Misra for a 
philosophical disputation during a sraddha performed by the 
latter. Vyasa and Jaimini were the two Brahmins to take part in the 
ceremony. 
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NO CONCEPT OF 
GOD IN MIMAMSA 


WwW should the Acharya have sought a debate with 
Mandana Misra, the Mimamsaka? (A Mimamsaka is an 
adherent of Parvamimamsa. We Uththaramimamsakas are called 
‘Vedhanthins’). It was the Acharya who revived the Vedhic 
religion and re-established it on a firm footing. Why, then, should 
such a preceptor have been critical of Mimamsa which is an 
Upanga of the very Védhas he prompted? 


` Before answering this question, we must consider the goal of 
any sasthra or system, whether it be Mīmāmsā or anything else. 
Any discipline, to repeat what I said before, must have the ultimate 
purpose of leading us towards /swara. I further observed that even 
subjects like grammar, lexicography, prosody had such an end in 
view and that was the reason why they were included among the 
fourteen branches of Védhiclearning. Now what is the concept of 
God like in Parvamimamsa 
We must consider here how Védantha or Uththaramimamsa 
views God, for it is the system to which the Acharya gave his 
whole-hearted support and which he also commented upon. After 
all, it is the Acharya who matters most to us. And to him it is 
Vyasa’s Brahmasathra matters most. What does this text have to 
say about /swara? 


The Brahmasithra declares : ‘Kartha sasthrarthavathvath’. 
It means J/swara is the creator of the cosmos. Even adherents of 
other religions call God ‘Kartha’. But Jswardis more than a Kartha 
and has one more function. We do good and bad - good actions and 
bad actions. It is /ward who vouchsafes us the fruits of such 
actions: ‘Phalam atha upapatheh’. Iswardais the ‘phaladata’ (giver 
of the fruits of our actions) of our Xarma. We do good and evil with 
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our mind, speech and body. The lord is witness to all this 
and he dispenses the fruits of our actions. These are the 
two characteristics (/akshartas) of Isward according to 
Uththaramimamsa. 


What does Parvamimamsa say about /swara? 


Both Sankhyas and Mimamsakas belong to the Védhic 
system. But the Sankhyas believe that /sward is not the Karthd or 
author of the jagat (universe). ‘/swardis pure knowledge, jnana,’ 
they say. ‘This cosmos is insentient, made of earth and stone. 
What constitutes jnānā cannot be the cause of insentient matter. 
To believe that /swara is the author of the universe is not right.’ 
Such is the Sankhya view. Supporters of Sankhya describe Jswara, 
who is unattached to the universe and is pure Jnana, as ‘Purusha’. 
It is this Purushd that our Acharyd calls the ultimate ‘ Mirguria- 
Brahman’ (the Brahman without attributes). However, he 
criticises the Sankhya concept maintaining that the Mirguzia- 
Brahman itself becomes the Saguna-Brahman of Isward to create 
the world and to engage itself in other activities. 


To Mimamsakas only such rites matter as are enjoined on us 
by the Védhas. They are silent on the question of /swara and of 
who created the world. However they are emphatic on one point - 
that /sward is not the one who dispenses the fruits of our actions. 
They don’t quarrel on the point of whether or not /sward is the 
Kartha of the universe. They declare : ‘It is wrong to claim that 
Iswaréa gives us the fruits of our actions according to whether they 
are good or evil. He is not the one who metes out the fruits of our 
actions. It is the Védhic works performed by us that decide the 
fruits to be earned by us’. 


So adherents of both Sankhyā and Mimamsa, in 
their different ways, reject the view of the Vedhas and 
the Brahmasuthra that Iswara possesses the two Jaksharias 
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mentioned earlier. The Mimamsakas believe that Iswara doesn’t 
dispense the fruits of our actions because, according to them, the 
Vedhic works we perform give rewards on their own. We earn 
merit or demerit according to how the Vedhas and sasthras view 
our actions. So it is our karma that brings its rewards or 
retribution, as the case may be, not /swarda. 


Among the religious systems that accept the Vēdhäs, 
Sankhyas and Mimdmsd alone hold the view that /swardis not the 
creator of the world, that he does not award the fruits of our 
actions. 
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NYAYA AND MIMAMSA: 


THEY BROUGHT ABOUT 
THE DECLINE OF BUDDHISM 


y believe that Buddhism ceased to have a large following in 

dia because it came under the attack of Sankara. This is not 
true. There are very few passages in the Acharya’s commentaries 
critical of that religion, a religion that was opposed to the Védhas. 
Far more forcefully has he criticised the doctrines of Sankhya and 
Mimamsa that respect the Védhic tradition. He demolishes their 
view that /swardais not the creator of the world and that it is not he 
who dispenses the fruits of our actions. He also maintains that 
Iswara possesses the Jaksharias or characteristics attributed to him 
by the Vedhas and the Brahmasithra and argues that there can be 
no world without /swara and that it is wrong to maintain that our 
works yield fruits on their own. It is /swara, his resolve, that has 
created this world, and it is he who awards us the fruits of our 
actions. We cannot find support in his commentaries for the view 
that he was responsible for the decline of Buddhism in India. 


Then how did Buddhism cease to have a considerable 
following in our country? Somebody must have subjected it to 
such rigorous attack as to have brought about its decline in this 
land. Who performed this task? The answer is the Mimamsakas 
and the Tharkikas. Those who are adept in the Tharka-sasthra 
(logic) are called Tharkikas. The Tharkais the part of Nyaya which 
is one of the fourteen branches of Vedhic learning and which 
comes next to Mimamsa. People proficient in Myaya are 
nyayaikas, those well versed in grammar are ‘vyakaranis’; and 
those proficient in the Puravas are ‘ pauranikas’ . 


Udayanacharya, the Tharkika, and Kumarilabhatta, the 
Mimamsaka, opposed Buddhism for different reasons. The former 
severely criticised that religion for its denial of fswara. To 
Mimamsakas, as I have said earlier, Védhic rituals are of the - 
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utmost importance. Even though they don’t believe that itis ward 
who awards us the fruit of our actions, they believe that the rituals 
we perform yield their own fruits and that the injunctions of the 
Dharmasasthras must be carried out faithfully. They attacked 
Buddhism for its refusal to accept Vedhic rituals. Kumarilabhatta 
has written profusely criticising of that religion. He and 
Udayanacharya were chiefly responsible for the failure of 
Buddhism to acquire a large following in this country. Our 
Acharya came later and there was no need for him to make a 
special assault on that religion on his own. On the contrary, his 
chief task was to expose the flaws in the systems upheld by the 
very opponents of Buddhism, Kumadrilabhatta@ and 
Udayanacharya. He established that /swara is the creator of the 
universe and that it is he who awards the fruits of our actions. 


I am mentioning this fact so as to free you from the wrong 
notions you must have formed with regard to Sankara’srole in the 
decline of Buddhism. There is a special chapter in one of 
Kumarilabhatta's works called ‘Tharkapadam’ in which he has 
made an extensive refutation of Buddhism. So too has 
Udayanacharya in his Bauddhadhikaram. These two Acharyas 
were mainly responsible for the decline of Buddhism in our land 
and not Sankara Bhagavadhpadha. What we are taught on the 
subject in our textbooks of history is not true. 
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BUDDHISM AND INDIAN SOCIETY 


my opinion at no time in our history did Buddhism (in the 
ees sense of that religion) have a large following in India, 
Today a number of Hindus, who are members of the Theosophical 
Society, celebrate our festivals like other Hindus and conduct 
marriages in the Hindu way. There are many devotees of Sri 
Ramakrishna Paramahamsa practising our traditional customs. Sri 
C. Ramanujachariyar, ‘Anna’ (Sri N. Subraémanya Ayyar) and 
some others are intimately associated with the Ramakrishna 
Mission but they still adhere to our traditional beliefs. 


When great men make their appearance people are drawn to 
them for their qualities of compassion and wisdom. In the 
organisations established after them our Sanathana dharmā is 
followed with some changes. But a large number of the devotees of 
these men still follow the old customs and traditions in their 
homes. 


Many regard Gandhiji as the founder almost of a new religion 
(Gandhism), and look upon him as even greater than avatharas like 
Rama and Krishira. But in their private lives few of them practise 
what he preached- for instance, widow marriage, mixing with 
Harijans, and so on. People developed esteem for Gandhiji for his 
personal life of sacrifice, truthfulness, devotion and service to 
mankind. But applying his ideas in actual life was another matter. 


It was in the same way that the Buddha had earned wide 
respect for his lofty character and exemplary personal life. ‘A 
prince renounces his wife and child in the prime of his youth to 
free the world from sorrow’: the story of Siddhartha, including 
such accounts, made an impact on people. They were moved by his 
compassion, sense of detachment and self-sacrifice. But it did not 
mean that they were ready to follow his teachings. They admired 
the Buddha for his personal qualities but they continued to 
subscribe to the varmasrama system and the ancient way of 
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religious life with its sacrifice and other rites. Contrary to what he 
wished, people did not come forward in large numbers to become 


monks but continued to remain householders adhering to Vedhic 
practices. 


Emperor Asoka did much to propagate Buddhism; but in 
society in general the Vedhic dharma did not undergo any change. 
Besides, the emperor himself supported the varriisrama dharma as 
is evident from his famous edicts. But for the Buddhist bhikshus 
(monks), all householders followed the Véedhic path. Though they 
were silent on the question of /sward and other deities, some books 
written by great Buddhist monks open with hymns to Saraswati. 
They also worshipped a number of gods. It is from Tibet that we 
have obtained many Thanthric works relating to the worship of 
various deities. If you read the works of Sriharsha, Bilharia and so 
on in Sanskrit and Tamil poetical works like that of Jango Adigal, 
you will realise that even during times when Buddhism wielded 
influence in society, Védhic customs and variasrama were 
followed by the majority of people. 


Reformists today speak in glowing terms about Vyasa, 
Sankaracharya, Ramanujacharya and others. But they do not 
accept the customs and traditions I ask people to follow. Some of 
them, however, come to see me. Is it not because they feel that 
there is something good about me, because they have personal 
regard for me, even though they do not accept my ideas? 
Similarly, great men have been respected in this country for their 
personal qualities and blameless life notwithstanding the fact they 
advocated views that differed slightly from the Vedhic tradition or 
even radically opposed to it. Our people any way had long been 
steeped in the ancient Védhic religion and its firmly established 
practices and, until the turn of the century, were reluctant to 
discard the religion of their forefathers and the vocations followed 
by them. Such was our people’s attitude during the time of the 
Buddha also. When his doctrines came under attack from 
Udayanacharya and Kumarilabhatta even the few who had first 
accepted them returned to the Vedhic religion. 
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SANKARA AND 
NON-VEDHANTHIC SYSTEMS 


e Acharya views the last asrama in a man’s life as the 
apa during which he renounces Védhic rituals and devotes 
himself to meditation and metaphysical inquiry. But, unlike the 
Buddha, he does not want Védhic karmā to be given up in the 
earlier stages. According to him, only after a man cleanses his 
mind through years of Védhic rituals is he to become exclusively 
devoted to Athmic inquiry. First accept the Karma that Mimamsa 


asks us to perform and finally give up that very Karma as suggested 
by Buddhism. 


The Acharya goes along with systems like Buddhism, 
Mimamsa, Sankhya, and Nyaya up to a point. He accepts them on 
a certain level, but on another level he disapproves of them. Each 
of these systems regards one aspect of truth to be final. Our 
Acharya harmonises them all into a single whole Truth. 
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SANKHYA 


ccording to Sankhya, the Athman is Purusha and is the basis 
fall, though, at the same time detached from everything. In 
its view Maya which keeps everything going is Prakruthi. The 
cosmos is contained in 24 ‘thathvas’ [‘thatnesses’ or principles or 
elements] of which Prakruthi is one - Prakruthi is indeed the first 
of these and it has the name of ‘pradhana’. From it arises the 
second thathva of ‘mahath’ which is the intellect of Prakruthi (like 
the intellect of man). From mahat(the great) is derived the third 
thathva of ‘ahamkara’ , the ego, self-consciousness, the feeling that 
there is a separate entity called ‘I’. 


Ahamkaréa divides itself into two: first as the sentient and 
knowing life of a man, his mind, his five jnanéndriyas and five 
karméndriyas. The second is constituted by the five ‘thanmathras’ 
and the five ‘mahabhuthas’ of the insentient cosmos. The 
jnanéndriyas are faculties with which a man gets to know outside 
objects: the eyes that see objects, the nose that smells, the mouth 
that tastes, the ear that hears and the skin that feels by touch. With 
his kKarméndriyas he performs various actions. The mouth serves 
as a karmendriya also since it performs the function of speech. The 
hand, the leg, the anus and the genitals are all karméndriyas. The 
‘asrayas’ for jndnéndriyas are sound (ear), feeling, sparsa (skin), 
form (eye), flavour or taste (mouth), smell (nose). These five are 
thanmathras. The thathvas in their expanded insentient forms are 
space (sound), air (feeling or touch), water (flavour), earth (smell), 
fire (form)- these are mahabhuthas. Thus Prakruthi, mahat, 
ahamkara, mind, the five jnanendriyas, the five kKarméndriyas, the 
five thanmathras, the five mahabhathas- all these make up the 24 
thathvas. 


These thathvas are accepted by non-dualistic Vedhdantha 
also. According to it, it is /swara (the Brahman with attributes) 
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who unites Purusha (or the Athman without attributes) with 
Prakruthi or Maya. Sankhya, however, is silent on /sward. 


The three qualities of sathva, rajas and thamas, according to 
the Sankhya philosophy, are accepted by all Védhanthic systems 
including non-dualism. Sathva denotes a high state of goodness, 
clarity and serenity; rajas is all speed and action and passion; and 
thamas denotes sleep, inertia, sloth. The Gita has much to say on 
the subject in its ‘Gurathraya-vibhaga yoga’. The Lord says: 
‘Nisthraiguntyo Bhava’ (Go beyond all three gunas and dwell in the 
Athman). Sankhyd also believes that all undesirable developments 
are due to an imbalance of the gunds and that they must be 
maintained evenly. But, unlike the Gita, Sankhya does not tell us 
the means to achieve this- like worship of /swara, surrender to 
him, Athmic inquiry and so on. 


Purush@alone has life, Prakruthi is inert. By itself Prakruthi 
is incapable of performing any function. It manifests itself as the 
24 thathvas only in the presence of Purusha. But Sankhya also 
speaks contradictorily that Purusha is ‘kévala-jndna-swarupt’ 
unrelated to Prakruthi. ‘Kévala’ means what is by itself, isolated, 
without the admixture of anything else. ‘Kaivalya’ is the name 
Sankhya gives to liberation. The state in which an individual, after 
discarding the 24 thathvas and being released from inertia, 
remains in the vital Purushā by himself is ‘kaivalya’. (In Tamil 
‘kevalam’ has somehow come to mean ‘inferior’ or ‘unworthy’ .) 


Adhvaitha also has the goal of one being absorbed in 
Purusha, that is the Athman, and discarding all else as Maya. To 
attain this state, the Acharyahas carved out a path for us, the path 
that takes us to final release through karma, devotion and 
philosophic inquiry. Sankhya does no such thing. Most of its 
teaching relates to forsaking the 24 thathvas. 


Another unsatisfactory aspect of Sankhya is this. Purusha 
(the Athman) is jnanaby itself and has no function. Prakruthi has a 
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function but is insentient and without Jnana. How does this 
insentient Prakruthi unfold itself as the 24 thathvas? According to 
Sankhya, this phenomenon occurs in the presence of Purusha. 
This is not a convincing explanation. How does Prakruthi perform 
its function under Purusha that has no function? Supporters of 
Sankhya answer: ‘Are not iron filings brought into motion by the 
presence of a magnet? Does the magnet consciously want to keep 
them in motion? The magnet is by itself and the iron filings are in 
motion. Similarly, though Purusha is by himself, Prakruthi is 
activated as a consequence of its vitality. ‘ 


Purusha and Prakruthi work together like a cripple carried 
by a blind man. The cripple cannot walk and the blind man cannot 
see. So the cripple perched on the shoulders of the blind man 
shows the way and the latter follows his directions. Similarly, 
Prakruthi which has no jnana carries Purusha who is full of jnana, 
but Prakruthi without jnandis behind all affairs of the world. This 
may sound good as a story or a metaphor but it does not make 
sense unlike the explanation provided by the Adhvaitha concept- 
that the Mirgurta-Brahman becomes Saguna-Brahman (Iswara) to 
conduct the world. 


Another important difference between Adhvaitha and 
Sankhyais this. Although Sankhya believes in a Purusha made up 
of jnanda it does not state unequivocally like Adhvaitha that all souls 
are the same as Purusha. All individual souls, according to 
Sankhya, exist by themselves. Though the ideas of Sankhya are 
confusing sometimes, it is regarded as one of our basic systems of 
philosophy. ( ‘Sankyai’ means enumerating. numbers: we talk of 
Jana Sankyai) 

The author of Sankhya Suthra is Kapila Maharishi. Notable 
works of this system are /swara Krishita’s Sankhya karika and 
Vijnanabhiksu ’s commentary on the Sankya-suthra. 

The Gita too deals with Sankhya. When Bhagawan Krishna 
speaks of the two paths, Sankhya and Yoga, He means jnana by 
the former and karmayoga by the latter (not Rajayoga. ) 
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Sankhya does not go beyond asking us to have an awareness 
of Purushd separate from Prakruthi. Rajayoga, however, goes 
further from this point and tells us the practical means, the 
‘sadhana’, to be followed to become aware of Purusha dissociated 
from Prakruthi. The concept of /swara and devotion to him is part 
of yoga and it has lessons to bring the mind under control. What 
generally goes under the name of yoga is Patanijali’s Rajayoga, 
according to which yoga is the stopping of the mental process (or 
the oscillating vitality of consciousness). It is this yoga that has 
become popular in Western countries. 


Sankhya and yoga are not included in Chaturdasa- vidya but, 
all the same, they are important among our sasthras. 


Though devotion to /sward is not part of Mimamsa, it 
accepts the authority of the Vedhas. Likewise Sankhya too 
respects the authority of the Vedhas but does not support belief in 
Iswara. 

Buddhism on the one hand, Nyaya and Mimamsa on the 
other which were opposed to it, and Sankhya, which does not 
accept /swara but respects the pramanas of the Vedhas: of these 
our Acharya accepts elements that are to be accepted and rejects 
elements that are to be rejected. He establishes the Vedhanthic 
system which provides room for all these and which is their 
source. Sankara’s view is not at variance with the ultimate message 
of Buddhism, that is the exalted state of jnana. He accepts some of 
the basic concepts of Sankhya like Purushd that is jnand by itself 
and equivalent to the Nirgurta-Brahman and Prakruthi which is the 
same as Maya. At the same time, he accepts the Vedhic rituals of 
Mimamsa and the Iswara of Nyaya. But he sees each of them as an 
aspect of the one Truth, not as the final goal which it is to the 
various individual systems mentioned. He integrates these 
different aspects into a harmonious whole in his own system. 
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MIMAMSA AND ADHI SANKARA 


s we have already seen, Udayana and other supporters of the 
i À Nyaya system criticised Buddhism on the score that it was 
silent on the question of God, while Mimāmsakās like 
Kumarilabhatta attacked the same because it did not favour Vedhic 
rituals. The Acharya was in sympathy with these views and 
believed that Vedhic sacraments, considered all-important by the 
Mimamsakdas were essential to the cleansing of the mind and to the 
proper conduct of the affairs of the community. However, he was 
opposed to the Mimdmsakdas not only because they did not accept 
an entity like /sward as the dispenser of the fruits of our actions but 
also because they did not believe that, after being rendered pure by 
works, there is any need for one to go further and take the path of 
jnana. He also did not agree with their view that to become a 
sanyasin giving up all karmãis not right. 


Kumarilabhatta. and Mandana Misra are particularly 
important among the Mimamsakas. The Acharyahad a debate with 
Kumarilabhatta during the last days of that Mimamsaka and won 
him over to his viewpoint. Similarly, !andanamisra also became a 
convert to Adhvaitha Védhantha and came to be one of the 
Acharya’ s chief disciples assuming the title of Surésvaracharya. 


If the Acharya opposed Mimamsa, which is one of the 
fourteen branches of Vedhiclore, it was not because he thought it 
to be wholly unacceptable. He was in agreement with the 
sacraments dealt with in that system, but he differed from it on the 
question of devotion to the Lord. He further believed that the fruits 
yielded by the rites, rewards like paradise, must be dedicated to 
iswara and that in this very act of renunciation the mind is 
purified. Senkara’s teaching is this: it is only if we realise that 
Iswarda is the Phala-dhatha, the one who awards the fruits of our 
actions, that we will not be tempted by petty rewards like 
paradise. Only then will we be inspired to go beyond to attain the 
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higher reward of inner purity. The Vedhic works were wholly 
acceptable to our Acharya. But for the Mimamsakds they were an 
end in themselves; they did not transcend them to become devoted 
to the Supreme Godhead and to acquire jnand, the final realisation 
that /swara and we are one and the same. Sankara criticised 
Mimadmsakas for their failure to understand this truth. That he did 
not oppose Védhic karma is proved again by the fact that he began 
the upadesa (teaching), - called Sopana - Panchaka, which he gave 
before giving up his body with: ‘‘Do Védhaadhyayana daily. 
Observe the Karmas laid down in truth.”’ 


Vedho nithyam adhiyatam 
Thadhudhitham karma svanushthiyatham 


The Acharya, however, taught us not to stop with karma 
(performed for the sake of karma), but to go beyond it. The rites 
that we conduct must be made an offering to /swara. This is a 
means of obtaining inner purity and also that of receiving 
instruction in Jnana. That is the time when we must give up all 
karma to meditate upon the teaching we have received, indeed 
meditate on it with intensity and make it our inner experiential 
reality. Sankara takes us, step by step, in this way to final release. 
He opposed the Mimamsakas because they failed to understand 
the purpose of Védhic karma and refused to go beyond it. 


We must accept the Mimamsda system’s interpretation of the 
Vēdhās, especially because it surrenders wholly to the 
‘Sabdapramaria’, the sound of the Vedhas, its authority, and it is in 
this spirit that it has understood the meaning of the scripture. An 
interesting thought occurs to me. Mimamsa does not surrender to 
a perceptible God nor seek to understand his form. Does that 
matter? The Vedhas themselves constitute a great deity. The sound 
of the Vedhas does not take the form of a deity that can be seen 
with our eyes but one that can be perceived with our ears. Let us 
perform the works that sound bids us to do without asking 
questions. Such an act implies an attitude of surrender and it is in 
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this spirit that the Mimamsakas have determined the meaning of 
the Vëdhäs. So whether or not they believed in a tangible God, 
they knew the God that could be grasped by the ears. (That is they 
had a good understanding of the meaning of the Vedhas). 


a qaa ga 


> a 


DETERMINING THE 
MEANING OF VEDHIC TEXTS 


Ji Vedhas, as we know, contain ‘vakyas’and ‘adhyayas’. How 
are we to know their content, their meaning? What must we do 
to find out their purpose, their message? 


The rules according to which the Védhas are to be 
interpreted are contained in the Mimamsa sasthra. If the Védhas 
are the law, Mimamsais the law of interpretation. As I said before, 
when the government enacts a number of laws doubts arise as to 
their intention and application. So to interpret these the 
government enacts another law. Mimamsa is such a law with 
reference to the Vedhas. It formulates certain methods to discover 
the meaning of the Védhic texts. 


Six methods are mentioned: upakrama-upasamhara, 
abhyasa, apurvatha, phala, arthavadam, upapaththi. According to 
Mimamsa the meaning, the intent, of the Vedhic Manthras may be 
understood by applying these methods. 
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MIMAMSA THEORIES 


fe me now speak a little more on the doctrines of Mimamsa. Let 
us not worry about whether or not there is a God. Let there be a 
God or let there be none. Our duty is to perform the rites 
prescribed by the Védhas and they will yield fruits on their own. 
Any work we do produces its own results, does it not? Why do we 
need God in between? The work generates results on its own. Do 
we pay the green-grocer if he fetches plantain leaves from our own 
garden? It is the same to give credit to /sward for the fruits we reap 
by performing karma. We till the land and rice grows on it. It is the 
same with performing karma. If we do what we do not know, as 
told by the Vedhas, we will derive certain benefits. Why should we 
think that the cosmos was created by God? It has always existed as 
it exists today: why should we believe that it came into being all of 
a sudden? ‘Na kadhachit anidhrusam jagath.’ This universe has 
always existed as it exists today. Do works; they will yield fruits on 
their own. When the engine is wound the car starts. It is all like 
that. 


The Vēdhās speak about things not comprehended by the 
human mind. If we perform rites prescribed on us by them, the 
fruits thereof will naturally follow. Sound has always existed: it 
has indeed no beginning and the Vedhas are this sound. Like time 


and space they are ever-present. 


If you do evil, the consequence shall be evil; if you do good 
the result shall be correspondingly good. The rites keep yielding 
fruits, and we keep enjoying them - and thus we go on and on. No 
God is required for all this. We should never cease to do work 
because not to work is sinful. It will take us to hell. 

There are three types of karma: ‘nithya’, ‘naimiththika’, and 
‘kamya’. ‘Nithya-karma’ as the name suggests includes 
sacraments that must be performed every day. ‘naimiththika’ rites 


are conducted for a specific purpose or reason or on a specific 
occasion. For instance, when there is an eclipse we must bathe and 
offer libations to our forefather (Pithrus). When a great man visits 
our home he has to be honoured ceremonially - this is also 
naimiththaka. Nithya and naimiththaka rites are to be performed 
by all. A kKamya-karmais a ritual that has a special purpose. When 
there is a drought we conduct Varuria-japa to invoke the god and 
seek his blessings in the form of rain. When we are desirous of a 
son we perform the ‘puthrakaméshti’ (sacrifice to beget a son). 
These belong to the kamya category. 


The sacraments to be performed everyday are defined in 
Mimamsa. ‘Akaraité pratyavaya janakam, kararīē (a/bhyudayam ’- 
this statement refers to two types. The non-performance of certain 
rites brings us ills, troubles- these form one type. On the other 
hand some rites bring us happiness- these form the second type. 
A good house, wealth, sons, fame, knowledge are part of 
‘abhyudaya’. Védantha speaks of ‘nihsreyas’, the supreme bliss of 
liberation. ‘ Abhyudaya’ is different; it is happiness on the lower 
plane. Mimamsd is concerned with the latter, and does not speak 
of the ultimate blessedness of release from worldly existence. 


If rites belong to the category of ‘nithya’ are not performed, 
we will have to face trouble. Suppose you ask a man to perform 
sandyavandana and he replies: ‘ I won’t do it. I don’t care whether 
or not it does me good’. Mimamsa has an answer to it: 
Sandyavandana is not a kamya or optional rite and its non- 
performance will bring you unhappiness. 


It stands to reason to say the performance of certain rites 
will bring you happiness. But how do you justify the statement that 
the non-performance of certain other rites will have ill-effects? 
Not performing Sandyavandandis sinful, but its performance is not 
claimed to bring any good. It is because this rite belongs to the 
category referred to in this statement, ‘akararié pratyavaya 
janakam’. 
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Worshipping the deity in the temple, feeding the poor, such 
acts are said to be beneficial and belong to the second category 
referred to in the statement, ‘.. . . karare abhyudayam’. This 
makes sense. But how is it sensible to say ‘akdrarfe pratyavaya 
janakam?’ Are there examples to illustrate this dictum? Yes, there 
are. 


We give alms to beggars, or make a donation to some 
organisation or other in the belief that there is merit to be earned 
thereby. Sometimes we do not practise such charity because we 
may not feel the urge to earn any special merit. We have, of 
course, to do our duty, but not helping people with money or 
material cannot be said to be sinful. 


Suppose we have borrowed Rs. 500 from a friend or an 
acquaintance. How far are we justified in refusing repayment of 
the loan, saying: ‘I don’t wish to earn any merit by returning your 
money’? Is it possible to escape the obligation to the lender in this 
manner? He will naturally tell us: ‘I came to ask you for my 
money. I don’t care about whether you or I earn any merit’. If we 
refuse to repay a loan we will be taken to court and eventually we 
will have to repay it along with the penalty. This illustrates the 
statement: ‘ Akararié pratyavayajanakam. . .’ 


Not performing sandyavandana is like not repaying a debt. In 
Tamil the sandyavandana performed at dawn and dusk are aptly 
called ‘kalai-k-kadan’and ‘malai-k-kadan’ |'morning debt’ and 
“evening debt’]. These are beautiful terms. 


You may wonder how sandyavandana can be described as 
something ‘borrowed’. The Thaithiriya Samhita(6. 3) af ie 
Vedhas says: ‘A Brahminis born with three debts. These are ‘rishi- 
rna (that is a Brahmin is indebted to the 
sages, the Devas and to his fathers)’. The first debt is repaid by 


chanting the Vedhas; by conducting sacrifices and other rites the 


second is repaid; and by offering libations and performing the 


rna’, ‘deva-rna’ and ‘pitr- 


sraddha ceremony the third is repaid. The Vedhdas enlighten us on 
matters of which we are ignorant. From the pronouncements made 
in them, those who have faith will find reasons to perform the 
rites. Others who are perverse in their reasoning will find an 
excuse for not performing the same. 


There are two brothers. One is a magistrate and the other a 
Vedhic scholar. The first cannot refuse to attend the court saying, 
‘My brother does not go to any law court. Why should I?’. The 
authorities will tell him: ‘You applied for the job of a magistrate. 
We issued orders appointing you to the office and you accepted the 
job. So there is no choice for you but to attend the court’. 
Similarly, we have applied for liberation, for moksha, and have 
received orders that we have to perform certain rites. The one who 
issued orders is not seen by us but he sees all and is witness to all. 
Such is the view of the Védantha. 


Mimamsa believes that the karma that we ‘applied for’ gives 
its own reward. According to it, the fruit of Védhic works come to 
us ‘automatically’. 


Our birth in this world is according to our past Karma and we 
have to perform the rites that are appropriate to it. If we do not, 
we will suffer. The customs and rites must be adhered to properly. 
The duty of a Brahmin is to know the truth contained in the 

Védhas, to bring solace to those who are sorrowing and to give 
instruction to people in their respective vocations. Similarly, each 
man must perform the duties allotted to him by virtue of his birth. 
The oil-monger must produce oil; the cobbler must make 
footwear; and so on. The Brahmin must keep his body, mind and 
Self pure and he must be careful about what he eats. The reason for 
this is that not only has he to remain meditating on the 
Paramathman, he has also the duty of bringing others to the path of 
dhyana. It was for the proper discharge of such duties that in the 
old days he was given gifts of rent-free lands. Then every worker 
was allotted land. If he stopped doing the work assigned to him 


506 


society would suffer. So he forfeited his land and it was allotted to 
another worker. 


According to the sasthrés, not to do the work assigned to us 
is not only sinful but also disadvantageous in a worldly sense. In 
the past one earned respect only because one did one’s karma, the 
duties expected of one. Our nation is in a lamentable state today 
only because of the failure on the part of the people to follow their 
respective callings, callings inherited from their forefathers. If 
everybody does his allotted job, performs the duties expected of 
him by birth, there should be happiness for all even in a mundane 
case. If there is so much poverty in the country today it is because 
of our failure to maintain the social order in which everybody is 
expected to do his allotted work, contributing to the social 
prosperity and harmony. 


Sandyavandana and the like are everyday rites. The non- 
performance of nithya-karmais a sin; performance means we will 
not incur any demerit. That apart, there will be general well-being. 
If we repay a loan in instalments it means that we shall no longer 
remain indebted to the lender (here we see a gain); additionally we 
earn a name for being honest and trust-worthy. By performing 
nithya-karmd no sin will attach to us and, besides, it should mean 
some good to us. Thus there are two types of gains. 


Vedantha too accepts the idea implicit in the statement 
‘Akaranté pratyavaya janakam, karan (a/bhyudayam ’. We must 
never fail to perform nithya-karma; for instance, Srauta rites like 
agnihotra and Smarta rites like aupasana. 
of Mimamsakas that agnihotra must be 


performed so long as one is alive. So they do not favour gie 
that of the ascetic). In this 


sanyasrama (the last stage of life, a 

asrama there are no rites like agnihotra. Giving up works, 
according to the Mimāmsakās, is extremely sinful. To do so 
consciously and become an ascetic is like embracing another 


It is the view 
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religion. The Jsavasyopanishad (second manthra) says that a man 
must live a hundred years performing works. The Thaithiriya 
Brahmanza has it that to extinguish the agnihotra fire is to earn the 
demerit of killing a hero. 


According to Mimdmsa, to give up nithya-karmg is 
tantamount to doing evil karma. ‘The sanyasin deprives himself of 
karma | ‘karma- bhrashta’). To look at him is sinful and you must 
atone for it. To look at the sinner, to talk to him, to dine with him,’ 
say Mandanamisra and Mimamsakas alike, ‘is to earn sin. To look 
al a sanyasin is equally sinful.’ 


The Jnanakanda of the Védhas, speaks of sanyasa, the 
Parabrahman, liberation, jnanaand so on. Why should concepts be 
attacked? What is answer of the Mimamsakas to this? 


It is true, they say, that the Upanishads speak of jndnd and 
Parabrahman. But what are the Vedhas? The Vedhas are sound, 
they are made up of words. Why did they come into existence? To 
tell us about things that we do not know. The Vedhas constitute the 
Sabdha-pramatia which speaks about things that cannot be 
perceived by the eyes and are beyond conjecture. Their purpose is 
not to tell us about matters that are of no use. All words serve a 
two-fold purpose. They bid you ‘Do this’ or ‘Do not this’. 


Pravruththirva nivruththirva nith vena kruthakéna va 
Pumsam yénopadhisyetha tacchasthram abhidhi vale 


Words that speak of things that serve no purpose belong to 
the category of useless, idle talk. Suppose a man says, ‘The crow 
flies.’ How does the statement help you? ‘The crow is black.’ Do 
these words also help you in any way? Take this sentence for 
example: “Tomorrow night a discourse will be held here.’ This has 
some purpose. It gives a bit of information and implicit in it is an 
invitation to people to come and listen to the discourse. Such 
usefulness is ‘pravrtti’. If someone says that there will be a 
discourse at Kumbakoram tomorrow, it is as good as gossip. You 
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are in Madras and how will you go to Kumbakonamin such a short 
time to listen to the discourse? Any word, any sabdha, must have 
some objective or other. It must either involve you in work, 
‘pravrtti’ or keep you out of it, ‘nivrtti’. Ifthe Vedhas mention all 
the five terrible sins (pancha-maha-bhathakam) and bid us not to 
commit them, it is nivrtti, because they warn us against 
committing those dreadful crimes. 


Words that do not serve the purpose of either pravrtti or 
nivrtti are useless. One part of the Vedhas asks you to do this or 
that and another part asks you not to do this or that (ordinances 
regarding what you must do and what you must not}. But there is 
another part which is like story-telling. The stories are meaningful 
only if they are connected with the injunctions and interdictions of 
pravrtti and nivrtti. 


Suppose there is an advertisement of a tonic that claims to 
give you vigour and strength. It carries an illustration showing a 
man wrestling with a lion. What is the purpose of this drawing? It 
is a kind of deception, the idea behind it being to induce you to buy 
the tonic, and make money. Such ‘stories’ in the Vedhas become 
purposeful only because of the injunctions associated with them 
and they belong to the category of ‘arthavadam’. Why does a 
doctor print his certificate in advertising his medicine? To 
persuade people to buy it (the medicine). In this way in 
arthavadam untruth is mixed with truth. The untrue part is called 
‘gunavadam’. There is another term called ‘anuvada’. It means 
stating what is already known. For instance, the statement that 
‘fire burns’. 

Mentioning the ingredients of a medicine is an example of 
‘bhitarthavadam’. ‘Gunarthavadam ’ is to tell a story, even though 
untrue, to make it useful for the observance of a rule. iDo not 
drink liquor’ is an injunction (or interdiction}. To tell the ‘story 
that a man who got drunk was ruined is arthavadam. The purpose- 
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or moral- is that one must not drink. To say that if a man drinks he 
will be intoxicated is anuvada. All told, the stories or statements 
belonging to arthavadam must make us conform to the 
commandments of the Vedhas. 


In dealing with a sacrifice, the Védhas ask us to pay the 
dakshina in gold, not in silver. According to the Thaithiriya 
Samhita silver should not be given as dakshina in sacrifices. In this 
connection a long story is told to illustrate the ‘nisedha’ or the 
prohibitory rule regarding silver. (‘Do this’ is a ‘vidhi’; ‘do not do 
this’ is a ‘nisedha’.) But the words by themselves in such 
arthavadam do not serve any purpose. 


It is in this manner that the Mimamsakas try to counter the 
objections raised against their system by adherents of the 
Jnanakanda of the Védhas. 


When the Upanishads speak about the Brahman there is no 
mention of any work to be performed. The Upanishads themselves 
show that the realisation of the Brahmans is a state in which there 
is no action. When do the Vedhas become an authority? When 
they speak about the performance of a karma. So the Upanishads 
belong to the arthavadam category because they deal with existing 
things. What is it that we must know? Existing things or the karma 
we ought to perform? 


‘The Brahman exists. The Athman is the Brahman’ In such 
pronouncements there is no mention of any rites to be performed. 
It is obligatory for us to conduct sacrifices and we need the Vedhas 
only for that purpose, to tell us about such works, not to speak 
about the things that exist. What exists will be known at one time 
or another, even if we do not know it now. That part of the Vedhas 
which speaks of existing things belongs to arthavadam. So the 
Upanishads are not to be regarded as an authority. Then what is 
their purpose? They are meant to elevate the sacrificer. By 
extolling him he would be made to perform more and more works. 
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It is not right to forsake karma to become a sanyasin, The 
Upanishadhic declaration that the individual self is the same as the 
Brahman is meant only to glorify one who leads a life of works. 
The man who takes the tonic (in the story mentioned earlier) will 
never be able to wrestle with the lion. Similarly, the individual self 
will never attain the Brahman. The Upanishads are in the nature of 
a story and we do not need any talk of the Brahman. jnana, 
moksha, Iswara, and so on. Karma is all for us. So goes the 
argument of the Mimamsdadkas. 
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SANKARA’S REPLY 


Ww is Sankara’s reply to this argument? 


What the Védhas state need not necessarily serve the 

purpose of involving us in any work. The Mimamsakas accept the 
Vedhas because, according to them, the karma mentioned in them 
serves a purpose. So the purpose served by Karmais the message of 
the Védhas, not the karma itself. If to be without any karmd, 
without any work, is itself a great purpose, must not the 
Jnanakanda of the Védhas then be acceptable since it deals with a 
condition in which there is no karma to be performed, or nothing is 
to be done? That is if being without karmais ‘useful’ by itself - if it 
serves a ‘purpose’ - that can also then be the message of the 
Vedhdas. So the underlying goal of the Vedhas is not karma itself 
but the purpose behind it. 


The Védhas admonish us: ‘Do not drink wine’. How do we 
react to this interdiction? We react by doing nothing; there is 
indeed nothing for us to do. The message of this Védhic 
commandment is that we ought not to ruin ourselves by drinking. 
To remain without doing anything is called ‘abhava’. All nisedha 
(prohibition) belongs to the abhava category. The Mimamsakas 
themselves admit that the Védhas forbid certain actions. If it is 
beneficial not to perform certain actions, how can you object to 
the possibility that not doing any karma at all can also constitute a 
great purpose? Védanthd has great ‘use’ thus since it serves the 
supreme purpose of the action-less or quiescent state in which we 
realise the Self. This cannot be rejected as arthavadam. 


Krishiia says in the Gita: ‘Sarvam karma’ khilam Partha 
jnané parisamapyathé’ (All works, Partha, find their goal in jnand). 
All karma must be consecrated to Parameéswara, must be laid at the 
feet of the Supreme Lord. To be without work, and experience the 
bliss of the Brahman is the greatest of ‘uses’. In this state there is 
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no birth again and it means freedom from worldly existence. That 
is the ultimate message of the Védhas. The kKarmakanda must be 
woven together with the Jnanakandaa if it is to be meaningful and if 
itis to serve a purpose. 


Sankara succeeded in convincing Mandanamisra, 
Kumarilabhatta and others about the rightness of this view. To 
recapitulate his argument: “The karmakanda of the Vedhas 
mentions works because their performance is of some use in 
cleansing the mind. If the purpose achieved by not performing 
them is a million - million times greater than that gained by 
performing them, then that must be understood to be the message 
of the Vedhas, the ultimate teaching of the /nénakanda. The 
karmakanda helps a seeker in his early stages. The performance of 
rites creates inner purity and takes him to Iswara. Karma 
performed for the sake of karma leads a man nowhere. The Védhas 
speak of the sanyasin’s stage of life in which the ascetic, as he 
attains the Paramathman, becomes the Paramathman. The 
Acharya spoke in this vein to Mandanamisra {converted him to his 
point of view] and gave him initiation into sanyasa. 


In the karmakanda certain acts are declared sinful. If a 
person keeps doing them it is because he feels he finds some 
pleasure in them. But such pleasure is momentary and becomes an 
obstacle in his efforts to know the joy that is greater. The 
Mimamsakas, respecting the injunctions of the Vedhas, give up 
sinful acts. By the performance of Véedhic karma they derive 
certain fruits, a certain degree of happiness, find well-being in 
their mundane existence and go to the pitr-loka or devaloka. But 
these do not mean everlasting bliss. When the fruits of their 
xhausted, the joys also come to an end. Even if 
the celestials they will have to plunge into 
exhausting their merit. “Ksine punye 


virtuous acts are e 
they go to the world of 
this world again 0n 
martyalokam visanti’. 


What is that well-being which is eternal? The answer is that 
which is experienced by the jnanin when he dissolves in the 
Supreme Godhead. Then there is no ‘doing’ for him. One must give 
up sinful acts that afford petty momentary pleasure and instead 
perform noble works such as those mentioned in the Vedhas. But 
what use are even these if they do not lead to the experience of 
plenary bliss? Are we, however, capable of directly attaining such 
blessedness abandoning Védhic karma? No. Jnana is not easy to 
obtain. For it the consciousness, the mind, must be made pure and 
un-oscillating. So Vedhicrituals are essential. 


But they must be performed not for impermanent rewards 
like paradise but for the removal of inner impurities. We must not 
be deflected from the higher path by the fruits yielded by karma- 
these must be placed devotedly at the feet of the Lord. He will bless 
us with the higher fruit of inner purity and then the mind will 
become mellow enough for Afhmic inquiry, for the inward 
journey. That is the way to the supreme blessedness, the quiescent 
state in which one is oneself. 
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VEDHANTHA AND MIMAMSA 


No is in agreement with Mimdamsa up to a point. It 
accepts Védhic karma as well as the six pramaras 
(perceptions or sources of knowledge) defined by Kumarilabhatta. 
Sankara’s non-dualism, Raémanuja ’s qualified non-dualism, and 
Madhva’s dualism are all Vedhanthic doctrines and all three are 
not against Védhic rituals. While non-dualism accepts all the six 
pramanas of Mimamsa, qualified non-dualism accepts only three- 
prathyaksham, anumanam and the Védhas. 1 will explain these 
terms when I deal with Nyaya. 


The three leading Vedhanthic teachers (Sankara, Ramanuja 
and Madhva), do not completely reject Mimamsé, but the paths 
they have cut out go beyond the mimamsé view: devotion in the 
case of Visishtadhvaitha and Dwaitha and jnānā in the case of 
Adhvaitha. 


Mimamsais called Karmamarga since it teaches that karma 
is all. But Karma here does not have the same meaning as in 
Vedantha which speaks of the three paths-karma, bhakthi and 
jnana. In Vedantha karma is not performed for the sake of karma 
and is not an end in itself, but consecrated to /sward without any 
d. This is also karma märga or karmayoga. It 
is this view of karma that the Lord expounds in the Gita. In the 


karma marga of Mimamsakas there is no bhakti. But, all the same, 
Jl-being in the world, lead to a 


the Vedhic rituals create we he v 
disciplined and harmonious social life and bring inner purity to the 
performer. Mimamsa holds karma to be a goal in itself; Vedantha 


regards it as a means to 4 higher 
as af 
gdo ae 
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expectation of rewar 


end. 
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HOW MIMAMSA IS 
HELD IN ESTEEM 


‘imamsais of great help in understanding the meaning of the 
Vedhic texts. For this reason many scholars, including those 
opposed to its karma marga, have made a thorough study 
of it and also written books on it. Raju Sastri of Mannargudi 
(Thanjavar district), who was an outstanding Védhanthin, 
Venkatasubba Sastri and Nilamégha Sastri of Tiruvisanallur, 
Krishiamachariyar of Rayampettah, Krishrathathachariyar, 
Chinnasvami Sastri of Nandakullatur, and so on, were ‘scholar- 
lions’ who made a deep study of Mimdamsa. Ironically enough, 
Tiruvisanallur Ramasubba Sastri was opposed to sacrificial rites. 
However, though he was against the srauta karma that is such an 
important part of Mimamsa, he was impressed by the theoretical 
excellence of the system and was himself recognised as an 
authority on the subject. 


The Sanskrit College, Mylapore, Madras, has produced 
outstanding Mimamsakas. 
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SCIENCE OF REASONING 


yayais also called Tharka-Sasthra and its author is Gautama. 
Nis main purpose is to establish by reasoning that the Kartha 
or Creator of all this world is Paramésward. Indeed, it seeks to 
prove the existence of /swarda through inference. Reasoning thus 
has a major place in Nyaya. 


Logic or reasoning is of course indispensable to any study. 
The Vedhas make a statement and Mimamsa determines its 
meaning. Though we have faith in the Védhas, doubts arise in our 
minds regarding the meaning of scriptural passages. If these doubts 
are cleared through reasoning the message of the Védhas will be 
affirmed. When we construct the marriage pandal we test the 
strength of the bamboo or timber posts by trying to shake them. In 
the same way we must subject truths to proper tests so as to 
confirm them. All logical reasoning must be accepted but it must 
be firmly rooted in authority. Also, arguments must not be of a 


carping character, stemming from the urge to be merely contrary. 


When Sankara was about to depart from this world his 
disciples requested him for a brief upadesa. It was then that he 
g in the form of five stanzas which go 


imparted his succinct teachin : 
by the name of Upadesa-Panchakam or Sopana~-Panchaka. 
matastarko nusandhiyatam GNS 


‘Dustharkat suviramyatam - Sruthi ; l 
a line from it. It means that you must give up the habit of confusing 
arguments and that in dealing with a question you must employ 


proper reasoning. duly respecting the views of the Vedhas. 


de us it is like roaming aimlessly in the 
founded on authority. Nyaya finds the 
this manner. 

Aa ra Sasthra: it is called Vaisesika. 
One ae e cishen from another on the basis of ie spacial 
characteristics Or ‘par ticularities’ of the twos The = c ea 

is derived from the fact that it ma B re Bes re 3 
There is a good deal of science in tDISENYAFALSAS ITA] ua 


Without reason to gui 
forest. But reason must be 
meaning of Vedhic passages ™ 
o created a Nvas 


519 


matters like the individual self, the cosmos, /swara, moksha oy 
liberation are examined (in Vaisésika ‘moksha’ is known by the 
name of ‘apavarga’). 


The Nyaya inquiry into truth is through the four pramarjs 
or instruments of knowledge of ‘pratyaksa’, ‘anumana’, 
‘upamana’ and ‘sabdha’. Pratyaksa is direct perception, what is 
perceived by the eyes and the ears and so on. It is anumana or 
inference that is central to Nyaya. What is anumana? We see 
smoke rising from the summit of a distant mountain: we notice 
only the smoke, not the fire, which is concealed by the rock 
perhaps. But even if we do not see the fire we may infer that the 
forest has caught fire. This is anumana. Here the fire is called 
‘sadhya’ and the means by which we infer its presence is 
‘sadhana’, ‘linga’ or ‘hetu’. 

In our Védhanthic system we must reflect upon the teaching 
imparted by our guru. This is manana and it means going over an 
idea (in this case the instruction received from the teacher) again 
and again in the mind, making use of our own ability to reason. 
Here anumana is of help. Is it not through inference that we are 
able to know things that cannot otherwise be perceived? The 
individual self and the Paramathman are not directly perceived by 
our senses. Nor do we know the liberation of senses. Nor do we 
know the nature of liberation or how to attain it. We have to know 
such things by inference. Knowing an object on the basis of 
another known object is anumana. When we hear the roar of the 


thunder we know, by inference, that there are clouds [that the sky 
is overcast] 


By performing Vedhic works [let us take it] we have become 
pure within. We have also found a good teacher and we have faith 
in his instruction. But, if we happen to hear something different 
from what he tell us, doubts naturally arise in our minds. These 
doubts have to be cleared; they must be discussed and a decision 
arrived at. Here we must have recourse to a pramaria (source OT 
instrument of knowledge) like anumana or inference. Both Myay4 
and Vaisésika conduct inquiries based on anumana. 
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PADHARTHAS 


oz religious system is such that if we go to the root of all 
padharthas (categories)and understand their source, the 
Truth will become illumined. We must make use of all pramaras 
(source or instruments of knowledge) for this purpose. (That by 
which we perceive objects is a pramaria). 


Objects that are apprehended by the senses, that is by the 
eyes, ears, etc, are not many. Others have to be known by 
inference. And inference helps us in understanding the truths of 
the Védhas. That is why Nyayd is called an Upanga (an auxiliary 
limb’) of the Védhas. 


In Nyaya the padharthas are divided into seven categories. 
Of them there are two divisions: ‘existent’ and ‘non-existent’ - 
‘bhavo abhavascha’, the latter being the seventh padhartha. 
‘ Bhava’ or the existent is further divided into six sub-categories. 


How does that which does not exist become a padhartha? 
What does ‘padhartha’ mean? In a literal sense. it is the meaning 
of a pada or word. Is there not a word which means ‘No’? There is 
non-existence of certain objects in some places, and not in some 
others. Here there are no flowers. There, in the pavilion where the 
puja is performed, there are flowers which means thai the non- 
existence of flowers does not apply to the pavilion. So there is non- 
existence [of objects] in some places and on certain occasions. 
Thus the fact of non-existence [of a thing] in certain places and at 
certain times is also to be known as padhartha. 


The seven padharthas are: dravya(substance), guna(quality), 
karma (action), samanya (association), visesa (difference), 
samavaya (inheritance) and abhava(non-existence). Dravya, oe 
and karma are padharthas that belong to the category of a 
being. We can demonstrate their existence but not of the o a 
four padharthas. Dravya can also be shown in its gross form. Bu 
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qualities like jnana, desire, happiness, sorrow, etc, cannot be 
shown as independent entities. Redness is the quality of, say, the 
lotus and it cannot be separated from that flower. That on which it 
is dependent is dravya. And, though qualities like happiness and 
sorrow cannot be ‘shown’, we can know whether a person is 
happy or sad: we ‘see’ in him happiness or sorrow. When we see a 
red lotus we know what is red. Karma is work, activity. Such 
‘work’ as movement, running, is Karma and it is also dependent on 
dravya. When a man runs, his ‘running’ cannot be separated from 
him. But we do see him running and know that he is not sitting or 
lying down. That means we ‘ see’ the running. Samdadnya is the 
fourth padhartha and it means ‘jati’ (‘species’). We see a number 
of cows. They have the common quality of being cows. This 
common quality is of jati. Among objects or individuals that have a 
common quality there may still be differences. This is what is 
called ‘visesa’. Suppose there is a herd of cows(they belong to the 
same jati): among them we will be able to tell apart individual cows 
because of their distinctive characteristics. 


What is ‘samavaya’? The quality of a substance cannot be 
separated from it (the substance), nor the work associated with it. 
The parts of a whole object cannot be separated if it is still to 
remain the object that we know it to be. Here we have samavaya, 
the quality inhering in something. Fire has a radiant form. But this 
radiance cannot be separated from it. Here again is an example of 
samavaya. When one dravya or substance combines with another 
substance we have ‘sam yoga’. The two can remain independently 
without combining. There is samavaya when a substance combines 
with guna or quality and there is samavaya again when dravya and 


karma combine. The quality and the Karma cannot be separated 
from the substance. 


Ihave already spoken about ‘abhava’. 


Each of the seven padharthas is now further subdivided. 
Dravya or substance is divided into nine: prithvi (earth), ap 
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(water), tejas (fire), Vayu (air), akaga (space), kala (time), dhik 
(direction), the Athman (Self), manasimind). The first five are 
called ‘panchabhitas’ . Corresponding to them in the body are the 
five sense organs, the eyes that see, the ears that hear, the tongue 
that tastes, the organ of touch that feels warmth and cold, the nose 
that smells. The organ of touch is not skin alone; the entire body 
possesses the sense of touch. It is because it exists within the body 
too that we feel stomach ache, chest pain, etc. 


These faculties are associated with individual parts of the 
body. Sight is in the eyes; the ears cannot see. Music is heard by 
the ears; the eyes and the nose cannot hear it. If an object comes 
into contact with your tongue, you know its taste but not its smell- 
the nose does not know that sugarcane is sweet. So these five 
qualities can be recognized individually by the five sense organs. 
The eye recognizes the quality called tangible form, ‘rupa’, which 
means colour, size, shape, etc. White, yellow, green, red, brown 
are some of the colours. The nose perceives pleasant and 
unpleasant smells. Heat and cold are known by the skin. The 
tongue apprehends the six different flavours (rasas). Thus there are 
five different sense organs for five different qualities and they are 
called jnanéndriyas. 

Without the sense organs or indriyas the quality of an object 
will not be recognised. If we had six organs we could perhaps know 
e had a thousand sense organs we 
could perhaps appreciate a thousand qualities. We have no 
knowledge of all objects of the universe. If we did not possess the 
sense organ of touch we would not be able to feel heat and cold: 
We cannot claim that we have knowledge of cold or heat ina aii 
can feel heat and cold) because they exist. We recognise qualities 
only ans. The blind and the deaf do not 

y the means of our sense Org Ji do exist in the 
Perceive form or sound though form and soun ch, and 
World. All the five qualities, form, flavour, EAE z skin 
sound, are known respectively with the eye, tongue ee 


six gundas or qualities and if w 
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and ear. The Lord had invested the panchabhuthas, the five 
elements, with these five qualities. The earth has all the five gundas 
or qualities. It has form and flavour. Our body, aubergines, 
jaggery- all are earth. Earth has smell. The fragrant flower is 
indeed earth. Earth has qualities like cold and heat known by the 
sense of touch and it has also sound. If you drop one end of a string 
to earth and keep the other end of it to your ear you will hear 
sound, Water has four qualities but not smell. It smells only when 
we mix perfume in it. If we beat its surface it sounds. Though earth 
has all the five qualities its special quality is smell which is absent in 
the other four elements. The special quality of water is flavour. 
Without water there is no rasa. That is why the sense organ of 
taste, the tongue, is always wet. If the tongue becomes dry you will 
not be able to appreciate any taste. As a matter of fact, the word 
‘rasa’ itself also means water. Fire has neither smell nor flavour 
but it has form, sound and touch, form being its special quality. 
Vayu or air has no form, but it has sound and touch- the last- 
mentioned is its special quality. That is how we know when the 
wind blows on us. Akasa or space has only one quality, sound. 


To sum up, akasa or space has only one quality; Vayu or air 
has, in addition to sound, the quality of touch; agni or fire has the 
three qualities of sound, touch and form; water has the qualities of 


sound, touch, form and rasa; but earth has all the five qualities. 
Such are the panchabhiitas or five elements. 


The remaining four subdivisions of dravya(substance) are 
time, dhik, the Athman and manas. Terms like ‘hour’, ‘yesterday’, 
‘today’, ‘year’, ‘yuga’, indicate time. ‘Dhik’ means direction or 
area, the points of the compass, what we mean by ‘here’ oF 
‘there’. In short it denotes ‘space’, ‘akasa’. The Athman is the 
entity that knows all this. He or It is of two types, the intelligent 
and the unintelligent, the Paramathman and the Jivathman. The 
Paramathmanis a mere witness to all that passes in the world while 
the /ivathman or the individual self is trapped in it (the world) and 
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given to SOIrow. The individual souls are many while th 
e 


Paramathman is one and only one. Both the Jivathman and th 
- oe ni 
Paramathman are spiritual entities of jnānā. : 


According to Védantha, knowledge itself is the Athman: the 
Athman is jnanain a plenary sense. Apart from it, and dakie it 
there is nothing to be known. Indeed we cannot speak of different 
jivatmans. According to Nyaya, the Athman is a dravya or 
substance, knowledge(jnana) being its quality. 


Nyaya describes the Paramathman alone as jnana that is full 
since there is nothing that is not known to him. The individual self 
possesses only a little knowledge. So we are called ‘kinjijnas’, 
‘kinjit’ meaning little. The Paramathman is ‘Sarvajna’, the One 
who knows all. We are in a mixed state of being dependent both on 
jnana and ajnana. The Paramathman is dependent on (or is) jnana 
alone. The Athmanis ‘vibhu’, all-pervading. Nyayaalso says that 
the Paramathman is all-pervading, but it does not speak of the two 
being the same, the Athman and the Paramathman. The reason for 
this is that, according to Nyaya, knowledge exists independently in 
each individual as a separate factor. The place where it dwells is 
the mind- and it is the mind that causes sorrow and happiness. 


In Nyaya guna is divided into 24 categories and Karmd into 
five. The Truth will be known, says yaya, if we have knowledge 
of the padharthas and develop detachment that will lead to release. 
Liberation is a state in which we know neither sorrow nor 
happiness. Even if we adhere to the Vedhanthic concept a 
liberation, Nyayd affords a method to reflect upon the per 
received from our guru. We are able to know the panchabhithas ot 
the five elements, the individual self and the mind. But how are we 
to know the Paramathman? He alone is not known. It is to pa 
him that we must employ anumäna, the method of inference. a 
know the rest ‘pratyaksa pramārīās’ OT direct oma i 
knowledge are sufficient. The Vedhas proclaim tele 
Iswara; Nyāyāestablishes it with anumana OF inference: 
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Let us now see a small example of inference. We know that 
the throne on which I am seated must have been made by someone, 
Because we don’t know him, can we describe the fact of its having 
been made itself to be false? We have seen other thrones being 
made and from that we deduce that there must be somebody who 
must have made this one also. Similarly, there must be someone 
who must have created this universe. He is omniscient, omnipotent 
and compassionate- and he is the protector of all. Such matters are 


dealt with in yaya: a proposition is stated, objections raised and 
answered. 
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PRAMANAS 


e pramarias other than ‘pratyaksa’ and ‘anumana’ are 
| eee “and ‘sabdha’. What is ‘upamana’? It is knowing 
what is not known by means of comparison with the known. There 
is an animal called ‘gavaya’. We do not know what it looks like. It 
is like a wild buffalo: to look at it is like a cow, so itis said. We go 
to the neighbourhood of the forest and there we spy an animal 
resembling a cow, so we conclude that it must be a gavaya. Here 
we have recourse to upamana. 


‘Sabdha-pramania ‘is verbal testimony, the pronouncements 
of the Védhdas and the words of great men. When the scriptures 
speak of things that we do not know, their words must be accepted 
as authority. The nyayaikas, or exponents of Nyaya, believe that 
the Védhas are the words of /swara. The words of great men who 
are wedded to truth are also verbal testimony. 


These four pramānās are accepted in Kumarilabhatta’s 
school of Mimdamsa. To them he has added two more: ‘arthapatthi’ 
and ‘anupalabdhi’. Thus there are six pramanasin all and they are 
part of the non-dualistic doctrine also. 


Our Sasthras give a clear idea of arthdpatthi through an 
illustration. ‘Pino Devadatto diva na bhunkte’. What does the 
statement mean? ‘The fat Dévadatta doesn’t eat during daytime’. 
Though Devadatta does not eat during daytime, he still remains a 
fat fellow. How? We guess that he must be eating at night. There is 
Something contradictory about an individual not eating and still 
not being thin. Here arthapatthi helps us to discover the cause 
of Devadatta being fat. Our guess that he eats at night does not 
belong to the category of anumana. To make an inference there 
must be a hint or clue in the original statement itself. There must 
bea ‘linga’ like smoke from fire, thunder from clouds. Here there 
sno such linga. 
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It is the same with upamana. When we come to the 
conclusion that the animal we have seen is the beast calleq 
‘gavaya’, it does not mean that we made an inference or anumana, 
We did not recognise the animal by means of any sign but from the 
fact that its appearance tallied with the description we had been 
given. 


The last pramariais anupalabdhi. It is the means by which we 
come to know a non-existent object. I spoke about ‘abhava’, the 
last of the seven padharthas according to Nyaya. Anupalabdhi is 
the means by which we know abhava. Suppose someone tells us, 
‘Go and see if the elephant is in the stable’. We go to the stable to 
see for ourselves whether or not the elephant is there. We find that 
there is no elephant in the stable: to recognise such absence (non- 
existence) is anupalabdhi. 


Arthapatti and anupalabdhi are part of Mimamsa and 
Vedhantha, not of Nyaya. (However, anupalabdhi is mentioned 


only in the Kumdrilabhatta school of Mimamsa, not in the 
Prabhakara school. ) 


ae de de 


POWER OF DISCRIMINATION 
IS FOR KNOWING GOD 


aisésika takes up the thread of inquiry from where Nyaya 
Wives it with its pramdaiiaés. According to the great sage 
Ganadhar, the founder of Vaisesika, everything ultimately is made 
up of atoms. /sward created the world by different combinations of 
atoms. In both Nyayaand Vaisésika, the cosmos and the individual 
self are entities separate from /swara. 


As we inquire into the origin of conscious life and the 
insentient atom and go step by step ahead in our inquiry, we realise 
in the end the monistic truth that everthing is the manifestation or 
disguise of the same Paramathman. Nyayais an intermediate stage 
to arrive at this truth. 


Nyaya or Tharka (logic) gives rationalism its due place, but 
this does not lead to materialism, atheism or the Lokayata system. 
Through intellectual inquiry, Nyaya comes to the conclusion that, 
if the world is so orderly with so many creatures in it, all of them 
interlinked, there must be an /swarda to have created it. Nyaya 
recognises that there are areas that cannot be comprehended by 
human reason and that the truths that cannot be established 
rationally must be accepted according to how the Védhas see 
them. This means that yaya takes every care to see that reasoning 
does not take a course that is captious (remember what I told you 
about the Acharya’s view that Tharka should not become 
ku Tharka ) and that it leads to the discovery of truth. 


To examine something with the instrument of knowledge is 
to purify that very knowledge. It is also a means of obtaining 
intellectual clarity. When there is lucidity the truth that is beyond 
the reach of this very intellect will appear to us in a flash. [In other 
Words there will be an intuitive perception of the truth]. 
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Itis indeed commendable to have faith in the Lord and in the 
sasthras even without carrying out any intellectual inquiry. But are 
we able to have such complete faith that will take us across worldly 
existence? Instead of idling away one’s time, without making any 
intellectual effort to discover the truth, would it not be better to 
keep thinkirlg even if it be to arrive at the conclusion that there is 
no God? A person who does so is superior to the idler who has no 
intellectual concern whatsoever. Perhaps the atheist, where he to 
continue his inquiry, would develop sufficient intellectual clarity 
to give up his atheism. But the idler has no means of advancing 
inwardly. 


This is one reason why even ‘ Charvakam’ was accepted as a 
system in India. ‘Charu-vakam’ = ‘Charvakam’ : that which is 
pleasing to the ear. Charvakam believes that there is no need to 
worry about God or any Spirit or to observe vows and fasts or to 


control one’s senses. Live as you please according to your whims 
and according to the dictates of your senses. 


Sorrow, however, is inevitable even in a life in which we 
consciously seek pleasure. Indeed sorrow will predominate. The 
purpose of religion is overcoming sorrow. 
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WE NEED ALL TYPES OF 
KNOWLEDGE 


must make good use of our brain and mind. Indeed, we 

must make them sharp as if by frequent honing so that they 

will help us in finding the truth. Why did Sankara master all the 

sasthras, all the arts, all the sciences, Sankara who thought the 

world was Maya? Why did he ascend the ‘sarvajna-pita’ (seat of 
omniscience) ? 


I said Nyaya was also known as Tharka, ‘Anviksiki’. We 
learn from the Sankard-Vijaya that the Acharyd mastered Nyaya or 
Anviksiki, Kapila Maharishi’s ‘Kapilam’ (Sankhya), Pataitjali’s 
Yoga-sasthra (‘Patanjalam’), Kumarilabhatta’s Mimamsa 
(‘Bhatta-sasthra’ ). 

Anviksik yaikshi thanthré parichithirathula 
Kapile kapi lebhé 

Pitham Patanjalambhah paramapi vidhitham 
Bhatta ghattartha-thathvam 


Adhvaitha embraces even those sasthras that apparently do 
not speak about it. That is why I am speaking about all such 
Sasthras though I am called ‘Sankaracharya . Non-dualism inheres 
dualism, qualified non-dualism, Saivism, Vaishnavism and so on. It 
enfolds even those systems that are critical of it. Adhvaitha does 
not state that other systems are totally false. If it opposes them it is 
only to the extent needed to counter their argument against itself. 
lt concedes them the place they deserve. 
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THARKA TREATISES 


autama Maharishi who composed the Nyaya-stthra is also 
Goa ‘Akshapadhar’. He was always so wrapped up in 
thought that he was often oblivious of the outside world. We call 
scientists, professors and such people ‘absent-minded’ and narrate 
jokes about them. Gautama too was absent-minded. One day as he 
was walking along, brooding over some philosophical problem, he 
fell into a well. Zswara then rescued him and fixed eyes to his feet, 
Thus, as he walked, he would be guided by the pair of new eyes. 
That is how he came to be called ‘Akshapadhar’, one with eyes on 
his feet. So goes the story. 


Vathsyayana wrote a bhashya for the Nyaya-suthra and 


Uddhyothakarar a varthika. Vachaspathi Misra, who was a great | 


non-dualist, wrote a gloss called Nyaya-varthika-Thathparya-tika. 
Udayanacharya wrote a gloss on this gloss: it is known as 
Thathparya-tika-parisuddhi. He also wrote the Nyaya 
kusumanjali. To recall what I said before, he was foremost among 
those responsible for the decline of Buddhism in India. Jayantha 
wrote a commentary on the Nyaya-sathra called Nyaya-manjatl. 


Annambhatta wrote the Tharka-sangraha and himself wrote 4 | 
commentary on it called Dipika. Usually students of Myayd start 


with the last-mentioned two works. 


It is believed that the Ravaria-bhashya,,a commentary 0 
Ganadar Vaisésika-suthra, is no longer available. However, @ 
bhashya-like work called Padhartha-dharma-samgraha bY 
Prasastapada is still extant. Udayana has commented on it. 


Recently, Uthamür Sri Viraraghavachariyar wrote a book called 
Vaisésika-rasayana. 


Vaiseésika came to be called ‘Aulukya-darsana’. ‘Uluka’ 
means an owl-the English word ‘owl’ is from ‘ulu’. What belongs 
to, or what is concerned with, the owl is ‘aulukya’. Kanada himself 
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was called ‘Uluka’. If Gautama, always lost in thought, fell one day 
into the well, Kanada was so absorbed in his philosophical 
investigations by day that he had to go begging for his food at 
night. He got the nickname of ‘Uluka’ from this fact, that is he was 
not seen during day time and went about at night. (Bhagawan says 
in the Gita, that the night of the ignorant man is the day of the wise 
and enlightened man, jnanin. So all jnanins are owls in this sense). 


Vaisésika is also called ‘Kanada-sasthra’ after the name of its 
founder, Kanada. Not the Tamil ‘Kanāda’. A scholar has said 
jocularly that Kanada founded his system after having seen 
(kandu). Grammar and Vaisésika are believed to be of great help in 
the study of all subjects. So the saying: 


Ganadham Paniniyam cha sarvasasthropakarakam. 


Like grammar (which originated in Nataraja’s damaru), 
Nyayaand Vaisesika are also connected with Siva. In the Vaisésika 
treatises obeisance is paid to Maheswara who is regarded as the 
Paramathman. The Saiva schools hold the view that /sward is the 
‘nimiththa’ or cause of the universe. 


CAUSE OF CREATION 


«growauses’ or ‘kārarās’ are divided into two categories: 
C nimiththa’ and ‘upadhana’. You need earth or clay as q 
material to make a pot. So earth is the upadhana for the pot. But 
how does it become a pot? Does it become a pot by itself? It has to 
be shaped by a potter. So the potter is the cause- he is the 
nimiththa. (The ‘nimiththa’ we spoke about in /yothishd is 
different. ) 


Nyayaand Vaisésika believe that /swarda created the universe 
with the ultimate particles called ‘amu-s’. Here /swara is the 
nimiththa-xkarazia and the ‘ariu-s’ are the upadhana-kdararia. To 
shape the clay into a pot a potter is needed. Without him there is 
no earthen pot, or in other words, the pot without the potter is 
non-existent. So when he shapes it out of clay he is the cause and 
the pot the effect. This is called ‘ arambha-vadha’ or ‘asath-karya- 
vadha’. ‘Sath’ means that which exists (the real) and ‘asath’ that 
which is not. There is no pot in mere clay. The non-existent pot is 
produced from the clay. It is in similar fashion that /sward created 


the universe with the ‘aru-s’- what he created did not exist in the 
particles. This is the doctrine of Nyaya. 


Adherents of Sankhya, as we know, do not believe in an 
Iswara. According to them Prakruthi itself manifested into the 
universe. Such a belief is not to be mistaken for the contemporary 
atheistic view. I say so because Sankhydalso postulates a Purusha 
who is jnana, similar to the Mirguta-Brahman. According to it the 
inert Prakruthi can function in such an orderly fashion only in the 
presence of Purushd. The presence of Purushd@is the cause but he 
is not directly involved in creation. Crops grow on their own in the 
sunshine. Water dries up, clothes become dry and it is all because 
of the sun. Does the sun worry about which crop is to be grown or 
which pond is to be dried up? Your hand becomes numb when you 


534 





hold a lump of ice in it. Is it right to reason that it is the intention of 
ice to benumb your hand? Similar is the case with Purusha for he is 
not attached to creation. But with the power received from him, 
Prakruthi creates the world out of itself. There is no /swara 
as a nimittha-kararia. According to Sankhya, Prakruthi has 
transformed itself as the created world. This is called ‘parinama- 
yadha *. 

While asath-karya-vadha is the principle on which the 
nyayaikas base their view of creation, supporters of Sankhya base 
their theory on sat-karya-vadha. Adherents of the former believe 
that the clay is the upadhana (material cause) for the making of the 
non-existent pot while the potter is the nimiththa or efficient 
cause. The sat-karya-vadins belonging to Sankhyd argue thus: 
‘The pot was there in the clay in the beginning itself. The oil- 
monger presses the sesame seeds to extract the oil that is already 
present in them. Similarly, the pot concealed in the clay emerged 
as a result of the work of the potter. It is only by using the clay that 
you can make the pot. You cannot make a pot with sesame seeds 
nor do you get oil by pressing the clay. The pots are all aru-s of the 
clay; they came into existence by the ariu-s being shaped’. 


Our Acharya says: ‘There is neither arambha-vadha nor 
parinama-vadha here. It is the Brahman, with its power of Maya, 
that appears in the disguise of creation. For the potter who is the 
Paramathman there is no other entity other than himself called 
clay. So the arambha-vadhais not right. To say that Paramathman 
transformed itself into the cosmos is like saying that the milk turns 
into curd. The curd is not the same as the milk. Would it not be 
Wrong to state that the Paramathman became non-existent after 
becoming the cosmos? So the parinama -vadha is also not valid. On 
the one hand, the Paramathman remains pure jnanda, as nothing but 
awareness, and, on the other, he shows himself through the power 
ofhis Maya as all this universe with its living-beings and its inert 
objects. It is all the appearance of the same Reality, the Reality in 
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various disguises. If a man dons a disguise he does not become 
another man. Similar is the case with all these disguises, all this 
jugglery of the universe. with all the apparent diversity, the one 
Reality remains unchanged. ‘ This argument is known as ‘vivarta- 
vadha’ . 

There is vivarta in the phenomenon of a rope appearing to be 
a snake. The upadhana-kararia (material cause) that is the rope 
does not change into a snake by nimiththa-karana (efficient cause). 
So the arambha-vadha does not apply here. The rope does not 
transform itself into a snake; but on account of our nescience 
(avidya) it seems to us to be a snake. Similarly, on account of our 
ajnanda or avidya the Brahman too seems to us as this world and 
such a vast plurality of entities. 


Nyaya lays the steps by which we may go further to realise 
the truth on which our Acharyahas shed light. 


Nyayaand Vaisésika teach us how we may become aware of 
padharthas (categories) through reasoning and become detached 
from them to realise “apavarga’ in which there is neither sorrow 
nor joy. But they do not take us to a higher realm. Dualism also has 
it’s limitations thus. To grasp the One Reality that is non-dual and 


realise inwardly that we too are that Reality is to experience 
absolute liberation. 


It must be said as one of the distinctive features of Nyäyã 
that it inspires us to go in quest of apavarga by creating discontent 
in our worldly existence. Another of its distinguishing features is 
that it employs all its resources of reasoning to contend against the 
doctrines of the Buddhists, the Sankhyas and Charvakas to 
establish the principle of /swara as Kartha (Creator). 


a ae of 
da gA 
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SOME STORIES, 
SOME ARGUMENTS 


angésa Misropadhyaya deals with 64 methods of logic in his 

Thathvachinthamami. Since we were taxing our brains with 
philosophical questions, let me tell you a story, the story of 
Gangeésa. 


Gangésa was dull-witted in his youth. He belonged to a 
‘kulina’ Brahmin community of Bengal. ‘Ku/ina’ means one froma 
good ‘kula’ or clan. It was a custom in Bengal to give away a 
number of ‘inferior’ Brahmin girls in marriage to young men born 
in ‘kulina’ families. A kulina would sometimes take more than fifty 
wives. Gangésa had only one wife and he lived with his in-laws. 
Who would give away more than one girl in marriage to a dull 
fellow? 


Bengalis eat fish. Six months in a year the whole land is 
inundated. There is no place then to grow vegetables. So during 
these months Bengalis eat fish. In the eastern parts of Bengal fish is 
called ‘jala-pushpa’ and regarded as a vegetable. 


Fish was regularly cooked in the house of Gangesa Misra’s 
in-laws. People would call him ‘Ganga’ . Since he was slow-witted 
he was thought to deserve only the bones of fish at meal time. 
Others were served the flesh and everybody would make fun of 
him. Gangesa, unintelligent though he was, could not stand it any 
More. One day he ran away from home, went to Kasi without 
telling anyone. Nobody bothered about it at home. ‘Let the stupid 
fellow go wherever he likes,’ they told themselves. 


Many years passed. One day, Gangesa returned home. 
People thought that he must still be an idiot. When he sat down to 
eat he was as usual served the bones of fish. Thereupon Gangésa 
exclaimed ‘Naham Gangah kinthu Gangesa Misrah’ (I am not 
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Ganga but Gangésa Misrah). Were he still the dim-witted Ganga of 
the past it would have been all right to serve him the bones. Now 
there is a ‘Misra’ tagged on to his name. It meant that he had 
returned home with a qualification or a title, that he was now a 
learned man. The message was brief but clear. 


The in-laws realised that Ganga was now a great man. It was 
the same Gangésa Misra who later wrote the Thathvachinthamani. 
Many have written commentaries on it. The one by 
Raghunathasiromani is called Dhitthi. It was after his time that the 
title ‘Siromani’ came into use. Gadhadhara has written a big tome 
to comment on ten sentences of Thathvachinthamani, and not one 
sentence of it is superfluous. If a student reads five arguments 
presented in Gadhadhari (Gadhadhara’s work) he would become a 
wise man; if he studies ten, he would be wiser still. Pramaria-vadha 
is dealt with in it and it is believed that he who studies it will be 


brighter than all others. Gadhadhari is still read by students of 
logic. 


To explain pramaia-vadha is to tax one’s brain. But during 
the time of our Acharya even parakeets, it is believed, were 


capable of discussing it. (Arguments about pramarias is pramaiia- 
vadha.) 


Sankara Bhagavadhpadha went to Mahismathi, the home 
town of Mandanamisra, where he happened to see women 
carrying water to their homes from the river. He asked one of them 
about Mandanamisra’s house. In that city even ordinary women 


were learned. So their reply to the Acharya’s question came in 
verse. Here is one of the stanzas from it: 


Svatah pramatiam paratah pramaiiam 
Kirangana yathra cha sangiranté 
Dvarastha nidanthara sanniruddha 
Janihi than-Mandanapandithaukah 
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From such incidents we know how wrong it is to say that in 
olden days only men in India were educated and that the women 
were condemned to remain unlettered. Not only females of the 
human species, even birds - in the present case ‘young parakeet 
women’ (kiranganas)- discussed philosophy. ‘ When you come to 
the doorstep of that house where the female parakeets discuss 
svatah-pramana and paratah-pramara, know that house to be that 
of Mandanamisra,’ is what the women said to Sankara. 


Svatah-pramana and paratah-pramana are part of the 
pramana-vadha\ spoke to you about earlier. Let us now try to have 
some idea of this vadha. An interesting story comes to mind. 


A Southerner went to Navadhvipa in Bengal to learn logic. 
Most of the logicians in the country were then in Bengal. This 
Southerner who went there was a poet. Through his poetry he had 
earned a small fortune. Tharka was too tough for him and he could 
not make head or tail of it. All his efforts to study it were in vain. In 
the bargain he lost his poetic muse and now he had also spent all his 
money. If he had retained his poetic talent he could have still 
earned some money. With the little poetic talent left in him he 
lamented thus: ‘Namah pramana-vadhayah math-kavitvah 
(a) paharine’ (l bow to pramana-vadha that has robbed me of my 
poetic talent). 


Let us briefly examine the pramama-vadha which the 


parakeets were discussing. 

When we see an object we form a certain idea of it. Some 
kinds of knowledge are right and some, wrong. When we see a 
piece of glass we may think it to be sugar-candy. This is wrong 
knowledge. Right knowledge is ‘prama * wrong knowledge is 
‘brahma’. Then there is ‘samsaya-jnana’ as well as ‘nischaya- 
Jnana’, ‘Samsaya-jnana ‘is knowledge about which we have doubts 
and ‘niscaya-jaana’ is knowledge of which we feel certain. 
Sometimes, though our knowledge of an object (as we see it) is 
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wrong, we think it to be right. An example is that of glass being 
mistaken for sugar-candy. Then there is the case of our perception 
of an object being recognised to be wrong at the very time we see 
it. For example, a tree seen reflected upside down in a pond: this is 
‘apramana’. At the very moment of our recognition an object we 
have two kinds of knowledge about it -pramana and apramaztia. 
What seems true to us at the very moment of our seeing an object is 
‘pramamya-graha-jnana’; and what seems untrue at such a 
moment is ‘apramanya-graha-askandhithajnana '. In bhramai too 
as in prama there is pramaiia-jnana. That is why when we mistake 
glass for sugar-candy our knowledge seems pramania. 


When an object appears to be true (pramadria) or false 
(apramaria), is the perception subjective(arising out of ourselves) 
or objective (arising from the object itself)? If it is subjective it is 
‘svatah-pramaria’ ; if objective ‘paratah-pramdaria’. The parakeets 
in Mandanamisra’s house were discussing these two pramauas. 


Whether our perception is pramdaria or apramaiia is not a 
subjective matter. It is dependent on the quality of the object 
perceived. It is only when we know its usefulness in practice that 
we can confirm whether our perception is right or wrong. This is 
the view of Nyaya- whether our perception is right or wrong is 
objective. The view of Mandanamisra and other Mimamsakas is 
the opposite. Mandanamisra’s view is this: certainty about jnanais 
dependent on the jnānā itself. But that our jnand is apramaria is 
dependent on the outside object. 


‘Pramanyam svatah; 
apramanyam paratah’. 


The word ‘vadha ‘itself is nowadays wrongly taken to mean 
stubbornly maintaining that one’s view is right. As a matter of fact 
it truly means finding out the truth by weighing one’s view against 
one’s opponent's. It was in this manner that Sankaraheld debates 
with scholars like Mandanamisra and it was only after listening to 
the other man’s point of view that he arrived at non-dualism as the 
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ultimate Truth. Vadha means an exchange of thoughts, not a 
refusal to see the other man’s point of view. To maintain that one’s 
view of a subject is the right one without taking into account the 

ers is ‘jalpa’, not vadha. There is a third attitude. It 


opinion of oth 
is to have no point of view of one’s own and being just contrary: it 


is called ‘vidanda’. 

Nyaya received a new impetus, particularly in Bengal, after 
the dull-witted Gangésa, having blossomed into a great intellect, 
returned from Kasi, that is from the 12th century onwards; and it 
became to be called ‘Navya-Nyaya’, ‘navya’ meaning new. There 
is also another reason for this name. Gangesa and others who came 
after him belonged to Navadhvipa in Bengal. The area is now called 
‘Nadiad’. Sri Krishria Chaitanya belonged to Navadhvipa. He was a 
great scholar, a master of many sasthras and had the name of 
Krishria always on his lips. He propagated bhakthi, especially 
through bhajana (singing the praises the Lord) as the path to 
liberation. 


Nyaya holds that the world is real (not Maya), that the 
Paramathman is different from the individual self. Even so it was 
opposed to atheism and established the existence of Iswara. 
Besides it laid the foundations for the path leading us to Adhvaitha. 
dhas and is highly intellectual in 
fourteen branches of learning 
educated people as a 


Nyayais an Upanga of the Vé 
character. Puraitas come next in the 
(Chaturdasa- vidya) but they are dismissed by 
product of superstition. 
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MAGNIFYING GLASS OF 
THE VEDHAS 


1e Purarias are the magnifying glass of the Védhas. The 
BI icies and rules of dharma that are briefly dealt with in the 
Vedhas are enlarged or elaborated upon in them in the form of 
stories. A subject briefly touched upon may not make a deep 
impression on the mind. If the same were told as an absorbing 
story it would at once make an impact on the mind of the listener 


or reader. 


The Vedhas urge us to speak the truth (‘Satyam vadha’). 
How one becomes exalted by remaining truthful at all costs is 
illustrated by the story of Harischandra. ‘Dharmam chara ’ (Follow 
dharma, live a life of dharma) is a Vedhic injunction consisting of 
just two words. The importance of the pursuit of dharma is 
explained through the long story of Dharmaputra [Yudhisthira] in 
the Mahabharata. ‘ Mathru-dhevo bhava’ and ‘ Pithru-dhevo bhava’ 
(‘Be one to whom the mother is god’ - ‘Be one to whom the father 
is god’): these two admonishments are enlarged on, as it were, 
through the magnifying glass in the story of Sri Rama. Such 
dharmic virtues as humility, patience, compassion, chastity, which 
are the subject of Védhic ordinances, are illustrated through the 
noble examples of men belonging to ancient times, women of 
hallowed reputation. By reading their stories or listening to them 
we form a deep attachment to the virtues and qualities exemplified 
by them. 


All these men and women whose accounts are contained in 
the Puranas had to undergo trials and tribulations. We keep 
Committing so many wrongs. But consider these Purārīíc 
characters who had to suffer more than we suffer. Indeed some of 
them had to go through terrible ordeals. However, by reading their 
stories we do not form the impression that adherence to dharma 
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means suffering. On the contrary, etched in our minds is the 
example of men and women of great inner purity who in their 
practice of dharma stood like a rock against all difficulties and 
challenges. At the same time, we are moved by their tales of woe 
and thereby our own inner impurities are washed away. Finally, 
the glorious victory they achieve in the end and fame they achieve 
help to create a sturdy bond in us with dharma. 


PURANAS AND HISTORY 


ur nation, it is often alleged, does not have a sense of history. 
On my opinion the Purārīās are history. But to our educated 
people today history means the history of the past two thousand 
years since the birth of Christ. They do not believe that the events 
of earlier eras, including those mentioned in the Purdarias, are 
history. Some of them admit, though, that there is an element of 
truth in Purdaiic stories as shown by recent researches. But these 
relate to theories like the division of the Indian people into races 
like Aryans and Dravidians, theories they fancy are supported by 
the Puraras. The rest, like the miracles or accounts of supernatural 
occurrences, they dismiss as fables or as a tissue of lies. Since they 
are unable to comprehend matters that are beyond our senses they 
treat the Puraras as mystery. 


Now children have no choice but to read the textbooks of 
history written by such people. But I believe that it is not good to 
keep children ignorant of the Puranas. It is not my purpose to say 
that you should not read history, but I should like to mention that 
the Puranas are also history and that our youngsters have a great 
deal to learn from them, a great deal that will help in moulding 
their conduct and character. No such purpose is served by the 
history taught in schools. 


One reason why they say history must be read is their belief 
that ‘history repeats itself’. The idea is that the lessons of the past 
would be helpful to us in the future. We learn from history about 
the circumstances that usually lead to war and about how great 
Civilizations rise and fall. We can be on guard against a repetition 
of these circumstances and this, we are told, is one of the ‘uses’ of 
history, 


The same events are repeated kalpa after kalpa. According to 
Our sasthras, the Ramayara, the Mahabharata, the Bhagavatha, 
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the Dasavatara (the story of the ten incarnations of Vis/utu) and the 
Purarfas are re-enacted kalpa after kalpa. Here too we see history 


repeating itself. 


Have we in reality learned any lesson from history, I mean 
from the history taught in schools? No. We learn how such men as 
Chenghiz Khan, Timur, Ghazni, and Malik Kafur appeared from 
time to time and caused devastation in various countries and how 
they massacred innocent people. But by reading accounts of their 
infamous deeds have we been able to prevent the appearance of 
such scourges again? Hitler and Mussolini rose to perpetrate the 
same kind of outrages on people. 


We are witness in our own times to governments losing their 
support because of charges of bribery and corruption made against 
them and other malpractices ascribed to them including 
partisanship and nepotism. When one such government falls, 
another group forms a new government and they too lose the 
support of the people in the subsequent elections for the same 


reasons. Here is an example of our failure to learn any lesson from 
history. 


History must be taught along with lessons in dharma; then 
alone will it serve the purpose of bringing people to the right path. 
The Puranas do precisely this. 


History contains no more than accounts of monarchs and 
other rules in chronological order. It does not give importance to 
their moral character : whether wicked rulers suffered an ill fate or 
whether just and righteous rulers earned a high place. According to 
the law of Karma, Iswara determines the fate of people on the basis 
of their actions, meritorious and sinful. Such justice is not 
necessarily meted out during the lifetime of a person. The fruits of 
a man’s action are reaped in subsequent births. It is not the task of 
history to deal with such questions, nor do historians have the 
capacity to inquire into such matters. Whether a wicked ruler like 
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Hitler was consigned to hell on his death and whether he had a 
lowly rebirth is a subject for the Puranas. Those who composed 
these texts had the requisite insight to deal with such questions; 
indeed the very purpose of these stories is this, to impart moral 
lessons. From history we do not derive any edification. 


The Puranas are also, as I said before, history. Besides, they 
contain lessons in papa and pūrīyā (demerit and merit). In fact, 
their choice of stories and narration are such as to bring people 
closer to the path of dharma. Again, the Purarias contain accounts 
of individuals who by virtue of their steadfast adherence to dharma 
attained an elevated state in this birth itself. At the same time, they 
also tell about persons who, by their acts of adharma, came to 
harm in this very birth itself. There are in fact no Purazire stories 
that do not contain some moral lesson or other. 


‘The experience of the past narrated in history are a pointer 
of future events. The stories of good men who performed virtuous 
deeds and benefited from them should be a source of inspiration 
for us. In the same way, the stories of wicked men who brought 
evil to the world and themselves suffered on account of their acts 
contain a warning for us’. Is the study of history really useful in 
this way? It is not. To improve ourselves morally and spiritually 
we must turn to the Purarias. 


The purpose of the Puraras is not to give [as history does] a 
chronological account of kings or their quarrels without imparting 
lessons on good and evil. We do not need such history since it does 
not contain any guide for the conduct of our life. History must be 
capable of bringing us Adumic rewards. 


The Puranas too deal with the lineages of various ruling 
houses. They give accounts of dynasties descended from the moon 
and the sun (Chandravamsa and Siiryavamsa) and contain lists of 
Successive rulers of various kingdoms. But in most cases only the 
names of rulers are mentioned or only brief references made to 
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them. Detailed accounts are given only of rulers whose lives have a 
lesson for us. For instance, the Bhagavatha tells the story of 
Uththanapadha, the father of Dhruva, and of Dhruva’s son who 
had ruled later but only very briefly. However, the story of Dhruva 
himself is told in detail, Dhruva who is an example for all of us in 
devotion, determination and courage. 


English historians dismiss the Purarias as false. But on the 
pretext of carrying out impartial research they twist history to suit 
their ends like, for instance, their ‘divide and rule’ policy. It is in 
this way that they have propagated the Aryan-Dravaidian theory, 
If the Puranas are a lie, what about the history written by these 
Englishmen? Efforts are going on to reconstruct our history. But 
prejudicial accounts cannot be ruled out in these new attempts 
also. What ever claim the historians make to impartiality, it is hard 
to say how far the new history (or histories) are likely to be 
truthful. 


Vyasa, who composed the eighteen Purazas, the great men 
who wrote the various Sthala Purārās, and the Tamil author 
Sekkizhar were unbiased in their accounts. 


It is not right to view history merely as an account of the rise 
and fall of empires or of wars, invasions, dynasties and so on. Each 
and every subject has a history of its own. But we find that political 
history is given a dominant place. The emphasis in the Puraias is 
on dharma and, incidentally, they also deal, in a subsidiary 
manner, with the ruling dynasties, with holy men as well as with 
ordinary folk. They contain details also of cultural life, the arts and 
the sciences, The thrust of the Purarias, however, is dharmic and 
Athmic. 
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ARE THE PURANAS A LIE OR ARE 
THEY METAPHORICAL ? 


qe who distrust the Purānās maintain that they contain 
accounts that are not in keeping with day-to-day realities. The 
stories in these texts refer to the arrival and departure of celestials 
and of their awarding boons to devotees. To the critics such 
accounts seem false. A woman is turned into a stone because of a 
curse, then the curse is broken with the grant of boon; or the sun is 
stopped from rising - such stories seem untrue to us because they 
are beyond the realms of possibility and refer to acts beyond our 
own capacity. 


Since such things do not happen these days, is it right to 
argue that they could not have occurred at any time? In the past 
the Manthras of the Vedhas had their own vibrant power because 
of the exemplary life led by those who chanted them. Then people 
practised severe austerities and cullivated yogic power of a high 
order. These facts are borne out by ancient books. Through their 
Manthras, austerities and yoga, people then could easily draw to 
themselves powers of a divine nature. Where there is light there is 
shadow. So with divine powers there also existed demonic forces 
that could be seen in their gross form during those times. Today 
the war between the celestials and the demons is still being waged 
(the combat between good and evil). Eons ago people could 
perceive these forces of good and evil because of the special vision 
gained from their austerities. Scientists say that all light waves and 
sound waves cannot be grasped by the human sense organs. Some 
of them go step further to observe on the basis of their researches, 
that there are indeed ‘good and evil deities’. 


Even today there are present in this world any number of 
yogins and Siddha- Purushas. They are unscathed by fire or snow, 
they can produce rain or stop it, and have powers that cannot be 
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comprehended by our senses. But we do not have faith in such 
phenomena and we keep doubting everything. In the past there 
must have been more people than we find today with such abilities 
or ‘siddhis’. The Purarias contain accounts of many a miracle. 


Historians dismiss miracles as not part of history, 
Jnanasambandhar cured Kin Pandyan of his fever with the sacred 
ashes that had the potency imparted by his muttering of the 
Panchaksara. The Pandyan was made upright with his hunch 
removed (‘kūn’ in Tamil means ‘hunch’ or ‘hump’). Historians 
disbelieve such stories. Mahendra Pallava bound Apparswamigal 
with ropes to a stone and threw him into the Kadila river. The saint 
remained floating down the stream. It was this phenomenon that 
persuaded the Pallava king to return to the Védhic religion from 
jainism. 

Again, historians refuse to accept such accounts as true. 
There is, however, circumstantial evidence to show that a Pallava 
and a Pandyan king were restored to Saivism from Jainism. 
Historians agree that in the sixth and seventh centuries Jainism 
declined in Tamil Nadu and that the Védhic religion (particularly 
Saivism) came to be on the ascendant. If such a big change was to 
happen, that is if two important monarchs of the time felt it 
necessary to change their religion, the sort of miracles mentioned 
in the stories of Jnanasambandhar and Appar must have occurred. 
The fact that these rulers did not record the incidents in stone or 


copper-plate does not mean that they (the incidents) did not take 
place at all. 


There is a story told in the tradition relating to gurus about 
Ramadnujacharya. He exorcised a ghost from the daughter of the 
Jaina king Pittidéva who ruled Hoysala [in Karnataka]. Thereupon 
the monarch embraced Vaishzravism. Historians do not lend 
credence to such stories of exorcism. Ramanuja lived in the 11th 
century. Jainism languished in the Hoysala kingdom and Vaishnava 
worship and temples prospered. Pittideva himself came to be 
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called Vishituvardhanadeva. This is now confirmed as a historical 
fact. How can you deny that these changes occurred as a result of 
the incidents narrated in the story told above? English-educated 
people dismiss such accounts in the Purarias as lies since they 
cannot be proved scientifically. This attitude is not right. 


Even today human skeletons that are ten or twelve feet long 
are found here and there. Also are discovered the skeletons of huge 
animals which are extinct today but which match the descriptions 
contained in the Purarias. From such discoveries it seems likely 
that in the hoary past demons as tall as palm-trees must have 
existed, also animals like ya/is with the body of a lion and trunk of 
an elephant. A human skeleton of which the legs alone measure 16 
feet and the remains of an animal ten times bigger than an elephant 
have been discovered in the Arctic region. 


It has been determined that the animals belonged to many 
hundred thousand years ago. If we take the help of mythology also 
it would be seen that our Purdariic stories are not untrue. 


Man, who was as tall as a palm, is now only six feet; at 
another time he was only the size of our thumb. The physical 
characteristics of creatures changes from age to age. This is stated 
in the Puraras. 

The Purarias are ridiculed because they contain references to 
vanaras, monkeys akin to humans, to creatures with the face of a 
man and the body of an animal; and than to a character with ten 
heads. It is all lies, critics say. Some however, believe that the 
Puranic stories are all ‘symbols’, that they are allegorical 
representations. 


It is true that in the Puranas certain principles, certain 
truths, are conveyed in the form of stories. But, for that reason, 
the stories themselves cannot be called false. Even in modern times 
we read in the papers about the birth of a child with two heads and 
four hands or one that is neither human nor animal. They called 
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such children freaks. A freak is the product of an error in nature, 
nature in which we do not usually meet with an error. What are 
called freaks today could have been created in the past in larger 
numbers for a special purpose. People in those days had 
supernatural powers and, in keeping with the same, the birth of 
such unusual children would not have been impossible. We cannot 
claim that what we know now is all thal is to be known and that 
there could not have existed anything different from the exisling 
orders of creatures. 


It does not stand to reason to treat what we do not know and 
what we cannot know as untrue. In our own times we see that what 
we normally regard as unbelievable happens now and then. We 
read reports of children and older people recalling their past 
births. In recent years such reports seem to have become more 
common than before. 


We distrust the Purdaziic story, according to which, Kasyapa 
had a wife called Kadru who gave birth to snakes. But many of you 
must have read a newspaper report last year (1958) of a snake 


born to a Marwari woman. When I read it I was reminded of 
another story. 


It refers to a family I had heard about before I became 
Swamigal. In that family neither the daughters nor the daughters- 
in-law wore screw pine flowers. When asked the reason for it they 
told a ‘story’ - by story is not made up. 


‘Ten or fifteen generations ago’, one of the family members, 
a woman, said, “a snake was born in our family. The family was 
ashamed of its birth and concealed the fact from others, but, all the 
same, it was brought up in the home, fed milk, etc. This wonder 
child could not be taken out. The mother went out only when she 
had some work of the utmost importance. There is a saying: if you 
are married to a stone, well, the stone is your husband. Likewise, if 
a snake is born to you, the snake is your child’. 
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‘One day the mother had to go to the wedding of a very close 
relative. There was an old woman in the house. We do not know 
who she was, whether she was the grandmother of the snake child. 
In those days the family cared for even distant relatives who were 
otherwise helpless. Nowadays children are over-anxious to leave 
their parents to set up their own households. The joint family was 
then still a strong institution. A great-aunt or a distant cousin of 
the grandfather’s was looked after by the family. The old woman 
in our story was blind. The mother of the snake child left it in the 
care of this woman when she went to the wedding’. 


‘What have you to do for a snake child? You don’t have to 
bathe it or do up its hair. Do you have to dress it? Or carry it in 
your arms? But it had to be fed at fixed hours. Before leaving, the 
mother had told the woman: ‘Feed it boiled milk. Feel around for 
the stone mortar and pour the milk in the cavity. The snake will 
feed on it.’ She had probably trained the snake to feed in this 
manner.’ 


‘The old woman did as she had been told. But one day she 
probably overslept and it was past the time to feed the snake. 
When the snake crept up to the mortar it didn’t find any milk init. 
It waited for some time but soon fell asleep crouching in the mortar 
itself. It was now that the old woman brought the milk. It had not 
been cooled and was piping hot. She could not naturally see the 
snake lying coiled in the mortar as she poured the hot milk into it.’ 


‘Alas, the milk was too hot for the snake and it died.’ 


‘The mother who had gone to attend the wedding had a 
dream in which the snake child appeared and said to her: Mother, I 
am dead. You come and cremate me amid the clump of screw pine. 
Hereafter no daughter or daughter-in-law in your family shall wear 
Screwpine flowers in the hair.’ 


‘From that day, no one in our family has worn screwpine 


flowers’, the woman said concluding her story. 


When I heard this account first 1 was astounded and 
wondered whether such things really happened. 


Many years later, after I had become Swamigal, people 
belonging to that family [in which the snake child was born] came 
to see me, It was not to speak about the snake child of the past. 
There was an old copper-plate inscription in their family. They had 
come to know about my interest in old inscriptions and they 
brought the copper-plate for me to see. 


The inscription on it belonged to the time of Achyutaraya 
who reigned after Krishiadevaraya. According to it a Brahmin had 
donated lands to 108 fellow Brahmins. He had done so on behalf of 
his king. I will tell you why. The Brahmin’s time is taken up by 
chanting the Védhas and performing rituals. He is not expected to 
earn a salary or do any work other than practising Védhic dharma 
(today of course Brahmins work in offices and other 
establishments). But he had to maintain his family. That is why the 
Sasthras permit him to receive gifts, and that is how in the past 
kings and wealthy citizens honoured Brahmins with donations. 
But, contrary to present-day allegations, Brahmins did not extort 
such offerings, but maintained their self-respect, receiving only 
the minimum needed for their upkeep. They would accept gifts of 
land only from Kshathriyas belonging to a high lineage. 


Some kings were unhappy that Brahmins did not accept gifts 
from them and so were denied the opportunity of earning merit. A 
way out presented itself to them (and to affluent citizens who were 
in a similar predicament). They prevailed upon an indigent 
Brahmin to accept a large gift, say, an entire village. But the gift 
was not wholly intended for him. He was expected to keep only a 
small plot of land to himself and divide the rest among other 
Brahmins. These latter did not incur ‘pratigraha-dosha’ (the taint 
of receiving gifts) by accepting charity from a fellow Brahmin. This 
was how the affluent donor managed to earn puiya. 
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But would not such a practice bring demerit to the Brahmin 
who first receives the gift of land? It is not wrong on the part of a 
wealthy man to honour a Védhic scholar with a donation. But what 
about the Brahmin who receives it? Legally the property becomes 
his, and when he keeps only a small part of the land to himself and 
gives away the rest to others not a trace of ‘papa’ sticks to him. 


It is however, bad to receive charity from a king. Great men 
like Tyagaraja spurned the gifts offered to them by rulers like 
Sarabhoji. Tyagaraja sang: ‘Nidhi chala sukhama. . . ?’ (Is it money 
that brings happiness? ) 


The Nattukkottai Chettis (Nagarattar) built many Chathrams 
(dharmasalas) but Brahmins were reluctant to eat in them. So the 
Chettis made over the chathrams to a Brahmin and thereby it was 
made to appear that he was feeding the other Brahmins. 


According to the copper-plate inscription I mentioned 
earlier, a Brahmin had distributed the land received from 
Achyutharaya among 108 fellow Brahmins. All their names and 
gothras are mentioned in it, together with the subjects in which 
they were proficient. Among them figures the names of the 
ancestor of the people who came to see me, people descended 
from the family in which the snake child was born. The copper- 
plate had come as a family heirloom through so many generations. 
An interesting fact emerging from the inscription was that the 
name of the ancestor mentioned on the copper-plate was 
Nagésvara. I was told by my visitors that the family had a 
Nagésvara every successive generation. 


I could guess at once that the name was associated with the 
snake child. It seemed to answer my doubts about its story. When I 


heard the news last year of the birth of a snake to a woman, I had 


more reason to believe the earlier story of the snake child. 


part to blame you for not having sufficient 


It is wrong on my 
faith in the Puraras. 1 myself had doubts about the story of the 
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snake child - it had all the character ofa legend. It was only when I 
read the newspaper report of the birth of a similar snake child that 
I believed it to be fully authentic. 


Today we are prepared to believe any story however bizzare 
it be if it is printed in the papers. But we treat the Purditas as no 
more than fables. “Those who composed the Puranas had nothing 
worthwhile to do. They had the stylus and palm-leaves and they 
went on inscribing story after story. Some of the stories seem 
ingenious enough but most are absurd,’ such is our way of 
thinking. 
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MEANINGFUL EVEN IF IMAGINARY 


ere is perhaps an element of imagination in the Purattas. It is 
also possible that they contain interpolations. But who is to 
determine what parts are imaginary and what passages constitute 
the interpolations? And who is to separate the authentic from the 
spurious? If each one of us removes what seems interpolatory, 
nothing will be left of the stories in the end. So it would be better to 
preserve the Puraras in the form in which they have been handed 
down to us notwithstanding the apparent errors and distortions. 


If there are stories in the Purdaifas that read like fables, let 
them be so. Do they not bring us mental peace and take us nearer 
to the Lord? We go shopping and make good purchases. Are we to 
be happy on this score or are we to be unhappy that there was 
something wrong with the shop or the shopkeeper? There may be 
mistakes in the Purdariic accounts of the earth and the heavens. 
After all, we can have accurate knowledge of such matters from 
our books on geography and astronomy. The point to remember is 
that the Puraias contain what geography, astronomy and history 
do not: the truth of the Ultimate Reality. Besides, they speak about 
devotion and dharma. 


It is argued that Rama could not have lived hundreds of 
thousands of years ago, i. e., in the Thretha yuga, that it is not 
likely that the sort of civilization described in the Ramayana would 
have obtained in that distant period. Similar criticisms are made 
about stories in the Puramas and the epics. I do not accept them. 
But, for the sake of argument, let it be that Rama did not live in the 
Thretha yuga. And let us also presume that all those stories that 
happened, according to the Puraras, in the earlier Krutha yuga, 
did not really belong to that age let us suppose that they date back 
toa comparatively recent period to 7,000 or 8,000 years ago. But 
for that reason would the story of Rama or others be less valuable? 
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And would the lessons we learn from such accounts be less 
meaningful? 


The Puranas mention the ages in which the stories recounted 
in them really happened. According to critics it is not these ages 
alone that are wrong but also the date(s) traditionally ascribed to 
the Purarias themselves. 


According to the sasthras, Vyasa composed the Purdrias 
5,000 years ago, at the begining of the age of Kali. But they must 
have existed before him also. In the Chandogya Upanishad Narada 
speaks about the subjects learned by him and they include the 
Puranas. From this we infer that they must have existed during the 
time of the Vedhas and the Upanishads. Just as Vyasa divided the 
Vedhas into a number of branches for the benefit of people of later 
times with their diminished capacity to learn, he also composed 
the Puranas, which are detailed in their treatment, with the same 
purpose in view. 


Western-educated people think that the Puramas are not 
very ancient. So let them be. Devotees throng the Kandaswami 
temple in Madras. They feel the presence of the deity there. If they 
think that there is an end to their sorrows by worshipping at this 
shrine, what else is required of a temple? Is there any purpose in 
conducting an investigation into the origin of the temple, whether 
it had existed during the time of Arunagirinathar and whether he 
had sung his Tiruppugazh in it? Carrying out research into the 
Puraiias is similarly futile. If we bear in mind that their purpose is 


the cleansing our mind there should be no need to harbour any 
doubts concerning them. 


There is no bigger superstition than the belief that the results 
of [historical] investigations represent the absolute truth. Much of 
today’s research is hollow, much of it faulty. However, even the 
view of modern research scholars that the Puraras are imaginary 
serves to show up the purpose for which they are intended: to 
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demonstrate that one who does good prospers, that another who 
does evil suffers - or is raised up by the compassionate Lord. 


Somehow the Purdria@s are regarded as of secondary 
importance not only by people who claim to have a on 
outlook, but also by those proficient in the sasthras. Also 
paurartikas (those who have made a thorough study of the Purāriās 
and give discourses) are regarded as inferior to those who give 
talks on other branches of learning. However, scholars who have 
earned the title of ‘Mahamahopadhyaya’ like Yajnaswami Sasthri 
and Kabé Ramachandrachar have given Purārīic discourses. Today 
Srivatsa Somadévasarma is devoting himself fully to the printing of 
all the Puranas in Tamil (eventhough in an abridged form). 
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VYASA’S PRICELESS GIFT TO US 


yasa divided the Vedhas to make them easier for people to 
learn. It was to help mankind similarly that he composed the 
‘ ashtadhasa Puranas’ (the eighteen Purautas) . 


I regard Vyasa as the first journalist, the ideal for all 
newspapermen of today. He composed the Purarias and made a gift 
of that great treasure to humanity. How have they (the Puraras) 
benefited us? They encompass stories, history, geography, 
philosophy, dharma, the arts. Vyasa’s narration holds the interest 
not only of intellectuals but of ordinary people, even the 
unlettered. Is this not the aim of journalists, holding the interest of 
the general reader? However, most of them stop with this, exciting 
the interest of people or pandering to their taste. But Vyasa hada 
loftier purpose: he made the Purarias engrossing with the purpose 
of taking the reader(or listener) to the goal of dharma and the 
Supreme Being. If holding the interest of people somehow is their 
sole objective, the papers are likely to propagate subjects or views 
that are contrary to the ideals of dharma. If journalists keep Vyasa 
as their forerunner and ideal, their writing will assume a noble 
character and contribute to the good of the world. 


Vyasa composed the Puraras in 400,000 ‘granthas’. A 
grantha is a stanza consisting of 32 syllables. Of these the Skanda 
Puraia alone accounts for 100,000. It is perhaps the world’s 
biggest literary work. The remaining 17 Purarfas add up to 
300,000 granthas. Apart from them Vyasa composed the 
Mahabharata, also nearly 100, 000 granthas. 


Each Puraiiais devoted to a particular deity. There are Saiva, 
Vaishitava and Sākta Purarias. The 18 Purartas : Brahma Purara 
(Brahma), Padma Puraité (Padma), Narada Purarta (Naradiyal, 
Markaitdeya Purama, Vishīu Purana (Vaishitava), Siva Purata 
(Saiva), Bhagavata Purānā, Agni Purana (Agnéya), Bhavishya 
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Purana, Brahma-Vaivarta Purara, Linga Puratia, Varaha Purana 
(Varaha), Skanda Maha Purana, Vamana Purana, Kiirma Purana 
(Kaurma), Mathsya Purarta (Maths va), Garuda Purarta (Garudam) 
and Brahmanda Puranig. 


Our Acharya in his commentry on the ‘ Vishu- 
Sahasranama’ cites many passages from the Vishru Purarta. This 
Puraia, composed by Vydasa’s father Parasara, is an important 
basic text of Ramanuja’s Visishtadavitha (qualified non-dualism). 


One of the precursors of qualified non-dualism was 
Alavandar. Ramanuja wanted to meet him but as he arrived at his 
place he saw him lying dead. A/avandar had wanted to entrust 
Ramanuja with three important tasks. When he passed away three 
fingers of his right hand were seen bent in. Ramanuja understood 
the meaning of this phenomenon, that he had three tasks to 
perform. When he spoke out what they were, the three fingers 
became straight. One of the three tasks was to write a commentry 
on Brahmasiithra from the standpoint of qualified non-dualism. 
The second was to do a commentry on the Thiruvoymozhi and the 
third to perpetuate the memory of Parasara and Vyasa. As the 
author of the Vishitu Purana, Parasara occupied a high position. It 
was with this in mind that Ramanuja named the two sons of his 
chief disciple, Kuraththazhvar, Parasarabhatta and Vedha 
Vyasabhatta. The first grew up to be an important teacher of 


Vaishiiavism. 


Though Parasara was the original author of the Vishrtu 
Purana it was Vyasa who wrote it in the present form. The sage 
who had divided the Vedhas now composed the Puranas so that the 
truths embedded in the Védhas would make a deep impression on 
the minds of the common people. There was also another reason. 
Not all people have the right to learn the Vedhas. It is believed that 
Vyasa composed the Puraias to enlighten such people (as have no 
access to the Vedhds) on the scriptural truths. 


563 


If Vyasa’s father was the author of the original Vishiny 
Purara, his son Sukracharya was the one who instructed King 
Pariksit in the Bhagavata. There is a difference of opinion about the 
Bhagavata, whether the term should refer to Vishitu-Bhagavata or 
Devi-Bhagavata. The former is devoted to the incarnations of 
Vishmu, particularly Krishita, while the latter deals with the divine 
sport of Amba. We need both and both are great works. In the 
systems propagated by Chaithanya, Nimbarkar and Vallabh- 
acharya, the Vishitu-Bhagavata has a place no less important than 
that of the Védhas. At the same time, non-dualists who are 
opposed to their ideas also treat this Bhagavata with the utmost 
respect. 


Though there is a separate Siva Purara, three-fourths of the 
Skanda Purara is devoted to Siva. It also includes the story Skanda 
or Muruga. Kachchiyappa Sivachariyar of Kanchipuram has 
written a Kanda Purariam in Tamil: it is devoted [as the name itself 
suggests] mainly to Subrahmariya or Skanda. ‘Durga-Saptasati’ is a 
part of the Markandeya Purana. ‘Chandi-homa’, in which 
oblations are made to the goddess Chandi, is performed with the 
recitation of the 700 stanzas of this hymnal work: each stanza is 
regarded as a manthra. 


‘Bhavishya’ means the future. The Bhavishya Purara 
contains many matters including the evil doings of the age of Kali. 
In the Purarias, apart from the story of the Mauryas and other 
rulers, there is also a reference to the advent of the white man. 
Critics discount such accounts believing that they could not have 
been written by Vyasa at the beginning of the Kali yuga. 
‘Somebody must have written them recently, they argue, and put 
the name of Vyasa to them. ‘ Admittedly, there must be 
interpolations here and there in the Purarfas but it is not correct to 
say that the Purartas were all recently written. Men with yogic 
power can see past, present and future. Sitting in one spot they ca? 
see happenings all over the world. It is not easy for people to write 
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works like the Puranas and ascribe their authorship to the great 
men of an earlier era. 


The Garuda Purarta deals with the world of the fathers and 
related matters. It is customary to read it during the sraddha 
ceremony. 


‘Lalithopakhyana’, the story of Lalithambika, occurs in the 
Brahmanda Purarta, so also the ‘Lalitha-Sahasranama’ (The one 
thousand Names of Lalitha). The reading of the 18 Purarfasis to be 
concluded with this Purana which contains a description of the 
coronation of Kajarajéswari. Devotees of the goddess take special 
pride in this fact. 


The Purarias contain many hymns, hymns that include the 
one hundred and eight or the one thousand names of various 
deities. But the ‘ Vishrīu Sahasranama’ (The one thousand names of 
Vishimu) and the ‘Siva-Sahasranama’ (The one Thousand Names of 
Siva) are part of the Mahabharatha. The ‘Pradosha-sthothra ‘is in 
the Skanda Purara. 
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UPA-PURANAS AND OTHERS 


part from the 18 major Purarias there are an equal number of 

Upa-Puraras. Among them are the Vinayaka Purana and the 
Kalki Purana. There are also, in addition, a number of minor 
Puranas. The Puranas that speak of the glory of various months 
such as the Thulā Purana, the Magha Puraria and the Vaisakha 
Purana are parts included into the 18 major Purarias or Upa- 
Purarfas. There are also what are called Sthala Puranas, some of 
them part of the Purariés mentioned above and some existing 
independently. The Puranas that sing the glory of the Kavér/ and 
the Ganga exist both separately and as part of the major Purdrias or 
of the Upa-Puraras. In the Tula Puraiia, for instance, the 
importance of the Kaverris the theme. It mentions how auspicious 
it is to bathe in that river in the month of Tula (October- 
November). 


If there are Purarias devoted to the deities there are also 
those dealing with devotees. The Tamil PeriyaPuranam tells the 
story of the 63 Saiva saints called Nayanmars. The same is 
available in the Sanskrit as Upamanyu Bhaktavilasa. Bhakta- 
Vijayam deals with poet-saints like Tukaram and Namadéva who 
were specially devoted to the deity Panduranga of Pandharpur. 
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ITHIHASAS AND PURANAS 


r the learned and the unlettered alike in our country the 
Ramayana and the Mahabharata have for centuries been like 
their two eyes, pointing to them the path of dharma. The two 
poetic works are not included among the Puräräs and are accorded 
a special place as ‘ithihasas’. 


‘Pura ‘ means ‘in the past’. That which gives an account of 
what happened in the past is a ‘Purama’, even though it may 
contain predictions about the future also. The term can also mean 
what was composed in the past. The genre called ‘novel’ written in 
prose came after a long period in literature dominated by poetry 
and drama. When the novel was introduced into India it came to be 
called ‘navinam’. If ‘navinam’means new, Purãnā means old. 


A Purarig@ must have five characteristic features - 
Uakshanas). The first is ‘sarg? (creation of the cosmos); the 
second is ‘prati-sarga’ (how eon after eon it expanded); the third is 
‘ vamsa’ (the lineage of living creatures beginning with the children 
of brahma); the fourth is Manvanthara (dealing with the ages of the 
14 Manus, forefathers of mankind during the 1, 000 caturyugas) ; 
and the fifth is ‘vamsanucharita’ (genealogy of rulers of the nation 
including the solar and lunar dynasties). Besides there are 
descriptions of the earth, the heavens the different worlds. 


“thihāsam’- ‘ithi-ha-sam’ (it has happened thus ). The ‘ha’ 
in the middle means ‘without doubt’, ‘truly’. So an itihasa means a 
true story, also a contemporary account. Valmiki composed the 
Ramayana during the lifetime of Rama. Vyasa, author of the 
Mahabharata, lived during the time of the five Pandavas and was 
witness to the events narrated by him in his epic. 


In the Puranas Vyasa has dealt with the stories or events of 
the past which of course is in keeping with their name (that is 
‘ Puranas’). But how? Vyasa could see into the past as he could into 
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the future. So what he has wrilten of the past must be an 
eyewitness account. However, his contemporaries would not have 
known about them. The Mahabharata and Ramayana are different. 
When these works were first made known to the world most 
people must have been familiar with the characters and events 
described in them. There is thus no reason to doubt their 
authenticity. The ‘ha’ in’ itihasa’ confirms this. 


The word ‘ithihasa’can also mean ‘thus speak they’ (that is 
‘sreat men say that it must be so’). 


‘Aitihya’ is not an account of what is directly witnessed: it is 
to be accepted as a matter of faith. It is also derived from ‘iti’ (thus 
great men have spoken’). What we actually observe is ‘this’; what 
is told by others is ‘thus’. 
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THE EPICS AND THEIR GREATNESS 


I the Purarias are described as constituting an Upanga of the 
Vedhas, the itihasas(the epics) are so highly thought of as to be 
placed on an equal footing with the Vedhas. The Mahabharata is 
indeed called the fifth Vedha (‘pancamo Védhah’). Of the 
Ramayana itis said: ‘As the Supreme Being, who is so exalted as to 
be known by the Védhas, was born the son of Dasaratha, the 
Védhas themselves took birth as the child of Valmiki [in the form 
of the Ramayana].’ 


Vedhavédhyé parë pumsi. 
Jathé Dasarathathmajé 
Védah Prachethasadhasit 
Sakshathramayanathmana 


(As the son of Prachethas Valmiki is called Prachethas./ 


The stories of the Ramayana and the Mahabhdaratha are in 
the blood of our people, so to speak. Today not many read these 
epics, but forty or fifty years ago it was not so. If our people were 
then known in the rest of the world for their truthfulness and 
moral character, the most important reason for it was that they 
were steeped in the Ramayana and the Mahabharatha. In the old 
days Tamil rajas made gifts of land to learned men to give year- 
round discourses on the Mahabharathain the temples. Until thirty 
or forty years ago people gathered in their hundreds to listen to the 
pusari tell stories from the Mahabharathd through song to the 
accompaniment of his drum udukku. For common folks then the 
pusari’s performance was both ‘cinema’ and ‘drama’. Cinema and 
drama have their own ill effects but not the art of the pusari. By 
listening constantly to stories from the Mahabharatha people 
remained guileless, respecting such virtues as LETS and 
morality. The esteem in which the Mahabharatha was held in the 
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Tamil country may be known from the fact that the temple of the 
village deity was called ‘Draupadai Amman koyil. 


The bigger Puranas contain a number of independent stories, 
each highlighting a particular dharma. In the itihasa or epic it is one 
story from beginning to end. In between there are episodes but 
these revolve round the main story or theme. In the Purarias, as 
mentioned above, each story speaks of a particular dharma, while 
in the itihasa the main or central story seeks to illustrate all 
dharmas. For instance, ‘Harischandra Upakhyana’ illustrates the 
dharma of truthfulness alone; the story of Ravaza speaks of filial 
affection; that of Nalayani of a wife’s chastity and 
uncompromising loyalty to her husband; the story of Rantideva 
speaks of self-sacrifice and utter compassion. But in the Ramayana 
and the Mahabharata, based on the life of Rama and the Pandavas 
respectively, all dharmas are illustrated through the example of the 
different characters portrayed in them. 
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WHY DIFFERENCES 
AMONG THE GODS ? 


EK: Puraita is in the main devoted to a particular devathd. In 
the Siva Purariait is stated: ‘Sivais the Supreme Being. He is the 
highest authority for creation, sustenance and dissolution. It is at 
his behest, and under him, that Vishnu functions as protector. 
Vishituis a mere bhogin, trapped in Maya. Sivais a yogin and jnana 
incarnate. Vishiuis subject to Siva and worships him. Once when 
he opposed Siva he suffered humiliation at his hands’. Stories are 
told to illustrate such assertions. 


In the Vaishiiava Purdrias you see the reverse. They contain 
stories to support the view that Vis/uiuis superior to Siva. ‘Is Sivaa 
god, he who dwells in the burning grounds with spirits and goblins 
for company? ‘ these Puranas ask. 


In each Purārīā thus a particular deity is exalted over others. 
It may be Subrahmazya, Ganapati or Surya. Each such deity is 
declared to be the Supreme God and all others are said to worship 
him. When, out of pride, they refuse to worship him they are 
humbled. 


Doubts arise in our minds about such contradictory 
accounts. ‘Which of these stories is true?’ we are inclined to ask. 
‘And which is false? They cannot all of them be true. If Siva 
worships Vishru, how does it stand to reason that Vishrīu should 
adore Siva? If Ambais superior to the Trimurthi (Brahma, Vishitu 
and Maheswara), how is it right to say that she remains submissive 
to Paraméswardaas his devoted consort? The Puraitas cannot all of 
them be true. Or are they all lies?’ 


Logical thinking seems to point to the conclusion that all 
Puranic stories cannot be true. But, as a matter of fact, they are. A 
deity that suffers defeat at one time at the hands of another 
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emerges triumphant on another occasion. And a god who worships 
another deity is himself the object of worship at other times. How 
is this so and why? 


The Paramathman is one and only one. He creates, sustains 
and destroys. And it is he who exfoliates as the many different 
deities. Why does he do so? He has not cast people in the same 
mould. He has created them all differently, with different 
attitudes, the purpose being to make the affairs of the world 
interesting by imparting variety to them. The Paramathman 
himself assumes different forms to suit the temperament of 
different people so that each worship him in the form he likes and 
obtain happiness. This is the reason why the one and only 
Paramathman manifests himself as so many different deities. 


Everybody must have firm faith in, and devotion for, his 
chosen deity. He must learn to believe that this deity of his is the 
Paramathman, that there is no higher power. That is the reason 
why each manifestation or form of the Supreme Godhead reveals 
itself to be higher than other forms or manifestations. It is thus that 
these other forms are shown to have worshipped it or suffered 
defeat at its hands. Altogether it means that each deity worships 
other deities and is in turn worshipped by others. Also each god 


suffers defeat at the hands of other gods and, at the same time, 
inflicts defeat on them. 


In the Saiva Purarias all those aspects that proclaim the glory 
of Siva are brought together. Similarly, in the case of the 
Vaishnava Puranas that deal with Vishnu. Amba, Subrahmariya 
and other deities are each of them dealt with in such a way as to 
show him or her to be the highest among the dévathas. 


The purpose of exalting a particular deity over the another is 
not to deprecate the latter. The underlying idea is that a person 
who worships his chosen god has unflinching faith in him and 
becomes totally devoted to him. Such exclusive devotion is called 


‘ananyabhakti’. The idea here, however, is not to regard other 
devatas as inferior to one’s own chosen deity- 


an example of ‘nahi 
ninda Nyaya’. 


Those who are capable of looking upon all deities as the 
manifestations of the one and only Paramathman have no cause for 
exclusive devotion to any one of them. It is only when we think 
that one deity is separate from- or alien to- another that the 
question arises of giving up one for another. If we realise that all 
are the different disguises of the One Reality, the various gods and 
goddesses potrayed in the Purarias, with all the differences among 
them, will be understood to be nothing but the lila or sport of 
Supreme Being. It is the One alone that seems divided into 
manifold entities. This is to help men of various attitudes and 
temperaments. If this truth is recognised we shall be able to see the 
stories in the Purazas- stories that seem contradictory- in the true 
light. 

In the story of Barasura we see that Siva is vanquished by 
Krishna. But in the story of Thiruvamiamalai, Vishitu meets with 
failure in finding the feet of Siva. Both stories must be treated as 
truthful. The first is to make devotees of Krish#a worship him as 
the Paramathman and the second to make devotees of Siva adore 
him similarly. Although we think that one is winner and the other 
the loser or that the one is superior to the other or inferior to him, 
the two know themselves to be one. Does one triumph over 
oneself- or does one inflict defeat upon oneself? So all this is play. 
The Paramathman indulges in sport assuming multifarious forms. 


The purpose of the Puranasis to show people the right path. 
Pativratya is a virtue that is of the utmost importance. Amba 
herself exemplifies it. The Parasakthi, the Supreme Power that she 
is, remains subject to her husband. Faith and devotion must grow 
in the world and for it the Lord himself must show the way. This is 
why in some temples Vishauis represented as a worshipper of Siva 
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and in some other shrines Sivais seen as a devotee of Vishitu. The 
same with other deities. I have spoken more about Sivaand Vishnu 
since Saivism and Vaishniavism are the two major divisions. 


To sum up, if a deity is glorified in the Puranas, and stories 
told in support of it, it is to create exclusive devotion to him as the 
Paramathman. And, if any god is portrayed as inferior to another, 
the true purpose of it is not to denigrate him but to develop 
unflinching faith in the latter. 


de ete ate 


THE ONE AS MANY 


A: already emphasised, the one and only Pararmathman is 
evealed as so many different deities. If one person develops a 
great liking for a certain deity, another chooses to have a liking for 
some other. To make a man a confirmed devotee of the form in 
which he likes to adore the Lord, the Paramathman on occasion 
diminishes himself in his other forms. 


Tirukandiyur is in Thanjavur district, Tamil Nadu. In the 
temple here Siva is seen to be a lesser god than Vishitu. He once 
plucked off one of Brahma’s heads, became thus the victim of a 
curse and was freed from it through the grace of Vishiu. In the 
same district is Tiruvizhimalai where it is Vishitu who is seen to be 
a lesser god than Siva. Reciting the ‘Srva-Sahasranama’ (The One 
Thousand Names of Siva), Vishnu offers lotuses at the feet of Siva. 
When he is nearing the end of his worship he finds that he is short 
of one lotus. What does he do now? Vishriu, the lotus-eyed, digs 
out one of his own eyes and offers it at the feet of Siva. The latter is 
pleased and gives him the cakra or discus. Siva is called here 
‘Nethrarpaneswara’ (Siva to whom an eye has been offered); at 
Tiruakandiyur Vishnu is ‘Hara-saépa-vimocana’ (one who freed 
Siva from a curse). When we listen to the story of Tirukandiyur we 
learn that Vishnu is a god of great compassion who frees his 
devotees from the most terrible of curses. Similarly, from the 
Tiruvizhimalai story we realise that no sacrifice is too great for a 
devotee- Vishrīu offers one of his own eyes to the god he worships, 
that is Siva. The question here is not who is the greater of the two, 
Siva or Vishnu. 


In the old days we used to have the lanterns in our homes. 
There were lanterns with glass on all the four sides- or three sides. 
Let us take the latter type. The wick inside the glass is lit. The three 
sides made of glass are painted in three different colours [or only 
two sides are painted]. The light burning inside will be seen to bea 


575 


different colour from each side. We may take these three sides to 
represent creation, protection and dissolution, the three functions 
performed by the Paramathman. It is the one Light that is 
responsible for all the three, like the wick burning inside the lamp 
with the three sides. 


One side of the lantern, let us assume, is painted red. It 
symbolises creation. If we remove red from the pure light of the 
spectrum, the other six colours also will be separated. This is what 
is meant by the one becoming the many of creation. Brahma, the 
Creator, is said to be red in colour. Another side of the lantern is 
painted blue. The first and last colours of the spectrum are violet 
and red. The beginning is red (or infrared) and the end violet (or 
ultraviolet). Maha Vishiu, during the very act of sustaining all 
creation, demonstrates through jnand that this world is not the 
whole self-fulfilling truth but the disguise of the Paramathman, his 
sport. In the fire of jnand the cosmos is charred. This is the state in 
which an object, without being entirely disintegrated, retains its 
form but loses its colour: it is like a lump of charcoal. Such an 
entity as the world still exists, but its own quality, Maya, is burned 
out and is suffused with Vishu- ‘Sarvam Vishrtumayam jagat’. In 
Tamil Vishnu is called ‘Kariyan, Nilaméniyan’ (one who is like 
charcoal, one whose body is blue). Blue, black and violet are more 


or less similar colours. The light coming from the blue side of the 
lantern is Vishnu. 


The third side of the lamp is not painted. We saw that when 
all is burnt in jnana the residue is a lump of charcoal. But if this 
charcoal is burned further the ultimate product is ash. It has no 
form and is just powder or dust. Now the colour also changes from 
black to white. White is the colour close to pure light. All the 
colours are inherent in that light, which means all the cosmic 
functions and activities emanating from the Paramathman are 
made extinct, are burned out. Now the Paramathman alone 
remains. That is the ashes remain when everything is burnt out- 
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that is what lasts in the end. It is indeed Paraméswara otherwise 
called Mahabhasma. Samhara, destruction, may seem a cruel 
function, But what Siva does, though seemingly cruel, is truly an 
act of compassion because he goes beyond destruction to unite us 
with the Truth. When Vishitu sportingly bestows jnand on us the 
cosmos seems like a lump of charcoal. ‘Sarvam Vishrtu mayam 
Jagat’, we say. But now all the sport has ended and we have come 
to the state of supreme jnana: there is neither ‘sarvam’ nor ‘jagat’. 
Now itis all ‘Siva mayam’ . Itis the one lamp that is the light of the 
Brahman. When it is seen through the red side of the lantern it 
becomes Brahma; through the blue side it is Vishmu; and through 
the unpainted side it is Siva. 


Our great men have in the past sung of the One manifesting 
as three(‘Oruvare muvuruvay’). There were great poets in our 
country who were not interested in propagating any philosophy or 
any system of thought- they were men possessing a broad outlook 
and an open mind who expressed their views freely. These poets 
have said that it is the same entity that is manifested as 
the Trimurthi (Brahma, Vishriuand Maheéswara/ and indeed as the 
33 crore devatas. Bana says that the same object becomes three to 
perform three functions, ‘sarga-sthiti-nasa-hetave’. Kalidasa 
clearly states, ‘Ekaiva murtirbibhide tridha sa’ (The Paramathman 
is One; it is this One that divides itself into three for the three 
different functions). 


If we were divided into two schools, the one insisting that the 
Saiva Puranas alone are authoritative among the Puraras and the 
other claiming that only the Vaishrava Purāriās are to be relied 
upon, we would keep quarelling without ever being able to take a 
clear and dispassionate view of things. “The Truth is One. The wise 
speak of it by different names’. There is no greater authority for us 
than this Vedhic pronouncement. So all of us, without making any 
distinction between the Saiva and Vaishava systems, must listen 
to the stories of all deities and be rewarded with freedom from 


worldly existence. 
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Tiruvisanallir Ayyaval was a great man. His real name was 
Sridhara Venkateswara. But out of respect people referred to him 
as ‘Tiruvişanallūr Ayyaval’. He lived some three hundred years ago 
and was the senior contemporary of Bhagawan nama Bhodhéndra. 
Bhodhéndra propagated devotion to Rama and Govinda, that is he 
taught people to sing these names of the Lord. At the same time 
Ayyaval spread the glory of Siva by singing his names. Neither of 
the two respected any distinction between Siva and Vishru. So the 
two of them jointly propagated the ‘nama siddhanta’in the 
Tiruvisanallur. They had respect and affection for one another and 
established the doctrine that in the age of Kali repeating the names 
of the Lord[nama japa] is the sovereign remedy for all ills. 
Whenever a bhajana is held obeisance is paid to these two (first 
Bodhendra and then Ayyava/) before singing the praises of the 
deities. 


During a sraddha ceremony Ayyava/ fed an untouchable. 
The village headman gave the ruling that he had to bathe in the 
Ganga in expiation. Ayyava/ made the sacred river rise in the well 
in the backyard of his house. This story is well known. The 
incident took place on the new moon of the month of Karthigai 
(November-December). Even today devotees in large numbers 
bathe in the water of this well in the belief that it is as good as 
taking a dip in the holy Ganga. 


Ayyavgl gives his own account of how Sri Rama broke the 
bow of Siva. ‘Svakara pratipadita svacapah,’ this is how he put it. 
That is Rama broke his bow with his own hands. The story usually 
told is that the bow of Siva was cracked by Narayana and that later 
Narayana who descended to earth as Rama broke it completely. 
Ayyaval does not like the idea of Siva being represented as inferior 
to Rama. He does not make any distinction between Siva and 
Vishitu and believes that Sivais Vishmiand Vishnuis Rama (so Siva 
and Rama are the same). Logically, in his view, the bow of Sivais 
the bow of Rama. That is why he says Rama broke his own bow 
with his hands. All such acts are needed for his sport, he declares. 
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MANY PATHS TO THE ONE GOAL 


alee Azhvars sing the glory of Vishrruand the Nayanmars of Siva. 

In the Vedhas all deities are hymned in the same way. The 
Upanishads do not speak much about deities; they are concerned 
with truths of the Self. Tiruvalluvar speaks about God and 
philosophical matters and his views are in keeping with the Vedhic 
tradition. But the emphasis in his work is on morals and ethics. As 
for Tirumiilar, he does not deal so much with God, devotion, etc, 
as he does with aspects of yogalike pranayama, dhyana, dharana 
and samadhi. ‘Each great man, like each great work, speaks about 
a particular system, a particular path. Which of these is to be 
followed?’ such a question arises in the minds of people. Whatever 
system or path you follow, follow it with faith. Do not give it up 
midway. In the end it will lead you to the Paramathman. In the 
beginning the paths may seem different but all of them take you to 
the same goal. 


Dévar kuralum Tirunanmarai mudivum 
Muvar Tamizhum munimozhiyum-Kovai 
Tiruvachakamum Tirumilar sollum 
Oruvachakam en(ru/)uriar. 


The same idea is expressed in the ‘Sivamahimna-sthothra’. 
This hymn glorifying Sivais by Pushpadanta. He was a gandharva 
who, under a curse of /sward, was condemned to live on earth. 
One stanza in his hymn says: ‘Trayi(the three Vedhas), Sankhya 
(philosophical inquiry), yoga, the Pasupata system, Vaishitavism- 
people follow any of them according to their different dispositions. 
Like the rivers merging in the ocean all these paths have one 
meeting point, the Paramathman’. 


It is this spirit of catholicism that Englishmen exclaim: 
‘Jehovah, Jove or Lord!’. Jehovah is the Semitic God of the region 
of Israel, the home of the Bible. Jove is another name of Jupiter. 
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The word ‘Lord’ applies to the God of any faith; it is common to all 
religions. Realised people in the West also speak that the one Being 
is the same, call him by any name you like. 


If the Purarfas are read in an attitude of respect and humility 
and with the honest intention that we should benefit by reading 
them, there will be no cause for any confusion. We will gain the 
wisdom to treat them as works meant for our ultimate well-being. 


WHO TAUGHT THE PURANAS 
TO WHOM? 


the Puraiias themselves it is mentioned that they were narrated 
dies Sivato Parvathi or to Vishrtu. It is also said that Vishrfu taught 
them to Narada or some other sage. Thus the stories told by the 
gods were later passed on from one sage to another sage or to a 
king. In the end Puranas were narrated by Vyasa to Suta, and by 
Suta to the sages in Naimisaranya. 


It was from a high seat offered by the sages of Naimisarartya 
that Sūthar taught the Purārās. We may gather from this the 
esteem in which the Puraias were held. Also that knowledge was 
respected more than birth. We also realise that caste was no 
consideration when it came to learning noble subjects. The learned 
man, whatever his caste, was listened to with respect. 


THEY SPEAK LIKE A FRIEND 


here are three ways in which a good task may be 
ieee sa, The first is by issuing an order or a command 
backed by the authority of the government. This is called 
‘Prabhusammithai’. A rich or powerful man orders his servant to 
do some work: it is also ‘prabhusammita’. Whether or not the 
servant likes the work, he is compelled to obey the order for fear 
of punishment. Without occupying any seat of authority a friend 
asks us to do something and we do it- not out of fear but out of 
affection. A friend who is well disposed towards us is a ‘suhrd’. His 
order given as a companion, as a sakha, is ‘suhrd-sammita’. If 
there is any means by which you will do a work more willingly than 
in this manner, it is the loving words of your wife. The job your 
employer asks you to do is felt to be a burden, but the same is 
made lighter if it is a friend who asks you to do it. But if it is the 
wife who asks you to do the same it will be still lighter. This is 
‘kantasammita’. 


The injunctions of the Védhas are ‘prabhusammita’, the 
teachings of the Puranas are ‘suhrd-sammita’ and the works of 
poets are ‘kantasammita’. 

Yadhvedhath prabhusammithadadhigatham 
Sabdhapramanacchiram 
Yaccharthapravanath-Puranavachanadishtam suhruthsanunithath 
Kanthasammithaya yaya sarasathamapadhya-kavyasriya 
Karthavyé kuthuki budho virachithas-thasyai sparuham kurmahé 
- Prathaparudriyam, stanza 8 

The Védhas ask you to ‘do like this’ or ‘do like that’. They 
do not say why. To question them, it is believed, is to dishonour 
them. The Puranas, however, tell you in a friendly manner: ‘If you 
do like this you will benefit in such and such a manner. If you do 
the same in some other way you will suffer. . .’ Such lessons are 
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driven home to people through stories. Yes, the special feature of 
the Puranas is that they not only tell you why you should do a 
work, they also state the reason for the same through absorbing 
stories. ‘Harischandra acted like this. Nala did like that. That is 
why they were happy in the end though they had in between to 
suffer much. Besides, they earned such fame for their virtuous life 
and noble character that they will be remembered for all time. 
‘The moral derived from the stories of Hiranyakasipu, Ravaria, 
Duryodhana and so on are the opposite. They occupied high 
positions and wallowed in pleasure but in the end they were ruined 
and are remembered today for their wickedness and the evil they 
did. Such stories are a source of inspiration as well as a warning for 
us: they encourage us to do good and pull us back from evil. The 
Purarias tell us true stories. A suhrd, a sincere friend, will not tell 
us false tales. He will speak to us only the truth and what is good 
for us in a persuasive manner. 


What about poetry? What does the poet do? He mixes fact 
with fancy and invents stories with his power of imagination, 
exaggerating one thing, playing down another and repeating a 
third. He has the licence to do all this. The function of the poet is to 
invest reality with the imaginary or the fanciful so as to make his 
narrative compelling. The friend is unlike the wife. In trying to 
impress upon you your duty, he is persuasive but does not go 
beyond stating the facts. The wife is different. She is anxious to 
correct her husband and take him to the right path. She 
exaggerates a fact or plays down another, she adds and subtracts. 
By being ‘nice’ to her husband she will somehow make him do the 
right thing. So goes at least the legend. Poetry, in the place of the 
wife; the Véedhds, in the place of superior authority; and the 
Purarias, in between, in the place of a friend: the three teach us 
dharmain different ways. 
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PURANIC DISCOURSES AND FILMS 


the days gone by Mother would rise with birdsong and go about 
Ti household chores. As she sprinkled the house and 
surroundings with cowdung water, as she decorated the courtyard 
with kolam and as she churned the curds, she recited tales from the 
Purarias. Children got to know such stories by listening to their 
mother or grandmother. A deep impression is made on their 
youthful minds by listening to narratives that contain lessons in 
dharma, stories told with such art that the characters come to life. 
When the boys and girls grow up they add to their knowledge of 
the Purartas by reading or by listening to the pauranikas. 


Today all such good practices are forgotten. From childhood 
itself people become addicted to film songs, politics, fiction, 
newspapers. It is true that Puraziic themes are enacted on the stage 
or portrayed on the screen and may be some people benefit a little. 
But it is doubtful whether they will have the right kind of 
knowledge of the Puraras from them. More often than not the 
impact made by Puraric films is unhealthly since the producers 
usually attempt to make them as spicy or as exciting as possible 
with the addition of undesirable features for, after all, the purpose 
of making movies is popular entertainment, not providing moral or 
spiritual instruction. Cinema does not come under the category of 
kanta-sammita because the producers or directors abuse their 
licence, so much so that the original story is changed in an 
objectionable manner. 


Those who frequently go to see a film or a dramatic 
performance become more interested in the qualities of the actors 
and actresses than in those of the characters of the stories itself. 


You must listen to Purariic discourses given by great men of 
virtuous conduct who are also steeped in the qualities of the high- 
souled characters whose stories they tell. Only then would you be 
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drawn to the virtues exemplified by these characters and to the 
dharma practised by them. To listen to discourses given by 
pauranikas who are after money and fame and who do not practise 
the dharma that they ostensibly uphold is no better than seeing a 
drama or a movie. Dramatic (and cinematic) performances are 
likely to do good if they are based on the principles of drama 
enunciated in our canonical texts. For instance, only a couple 
married in real life can perform the roles of a hero and a heroine 
[husband and wife] in a play. The sasthras have also restrictions 
with regard to the enactment of erotic scenes [portrayal of 
srngara]. 


Nowadays Purdariic and other religious discourses are held 
almost every day in the towns and cities. I myself am amazed to see 
so many listed in the engagement columns of newspapers. Talks 
are given on religious themes, on stories, on the Puraras, in fact 
subjects I myself am not familiar with. People flock to them, 
educated people who may be said to be ‘modern’ or 
‘sophisticated’. It seems as if there is a religious awakening. 


But a point to consider is how far discourses given by 
pauranikas are in good taste. Adding a few stories on their own to 
the main theme is all right so as to enhance audience interest. 
Similarly, a little bit of humour and brief references to politics also 
seem to be not altogether improper. But these should not be far 
removed from the main story, the main theme, and must be 
without prejudice to the truths to be driven home to the listeners. 
Otherwise the whole exercise will be in bad taste (‘rasabhasa’ }. 
That which calls the Lord to mind is ‘rasa’, a true flavour. The 
Puraztic stories must be told without straying too far from the text 
and a healthy impression must be made on the minds of the 
audience. The narrator must have faith in /swara, must adhere to 
traditional customs and must firmly believe in dharma and in the 
principles he himself expounds in the course of his discourse. If he 
has profound knowledge of the subject of his talk he will not be 
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tempted to depart from the main theme to tell irrelevant stories or 
make tangential references to current happenings. Purdautic 
discourses will serve no purpose if they are treated as a pastime 
like films and fictions. 


In the villages and the smaller towns not so many discourses 
and bhajans are held as in the cities and bigger towns. It is in places 
where more and more people have taken to the modern style of 
living (and perhaps as a reaction to it according to the Newtonian 
law) that you see a growth of interest in subjects related to our 
religious and cultural traditions. Religious or Purdariic discourses 
must be held in every village, also bhajans, at least on every 
Ekadasi. 
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STHALA PURANAS 


| those who respect the Purarias are not prepared to accept 
that the Sthala Puraitas, that is the short Purartas pertaining to 
particular places, are authentic. If educated people think the 
[major] Purartas to be nothing but lies, they go so far as to treat the 
Sthala Purdias as nothing better than rubbish. ‘It was here that 
Indra was freed from his curse. . .’ ‘It was here that Agasthya 
witnessed the marriage of Sivaand Parvathi’. Such statements give 
rise to scepticism about the Sthala Purarias. ‘How are such things 
possible? ‘ they ask.’ These Puraiias must have been made up. 
They must have originated in the desire of some individuals to give 
a certain importance to places to which they belong’. 


People with faith who are acquainted with our traditions will 
tell you; ‘Kalpa after kalpa, the same stories are repeated, but 
sometimes with slight differences. A story associated with one 
place in one kalpa may recur in another place in a different kalpa. ‘ 


It is natural for people to take pride in claiming that their 
birthplace is associated with the great men mentioned in the 
Puranas. This is a fact that all of us must recognise. Ordinary 
unlettered folk like to believe that Rama or Xrishia had once 
visited their village, also great sages, and that they were freed from 
terrible sins. Encouraged by such belief they conduct the festivals 
of the local temples with great enthusiasm and are rewarded with 
faith and devotion. We should view this attitude with sympathy 
and understanding. Why should we who claim to be ‘intelligent’ 
disturb the faith of these people of innocence and deprive them of 
their sense of fulfilment? The Lord himself says in the Gita that in 
such matters you must not produce some information as ‘fact’ 
and create agitation in the minds of ordinary people. ‘Na 
buddhibhédham janayéd ajnanam karmasanginam ’. 


By this you should not take it that I am one with the critics 
who hold that the Sthala Puranas are not true, nor should you 
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think that I accept them [these Purartas] only for the reason that, 
notwithstanding the fact that they are not true, they do some good 
to the people. I believe that the Sthala Purarfas are by and large 
authentic. Some of the stories told in them may not be so, but for 
that reason J would not maintain that all Sthala Purdrias are false. 
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THE AUTHENTICITY OF 
STHALA PURANAS 


W: ought to have implicit faith in the Vēdhäs, so too in the 
statements made in the Tamil Védhas of Saivas and 
Vaishriavas- the 7hévaram and the Divyaprabandham. There are 
places whose glory has been sung in the 7hévaram of the 
Nayanmars and in the pasurams of the Azhvars. These songs allude 
to what is said about such places in the Sthala Purazias. That there 
are such references in these Tamil devotional works, which are 
1,500 years old, is proof of the antiquity of these Purarias. 


For instance, take the Perumal of the Srirangam temple 
( Tamil] Nadu). The idol is unique in the sense that it faces south. 
There is an explanation for this in the Sthala Purara pertaining to 
the temple. When Vibhishana was returning to Lanka after 
attending the coronation of Sri Ramachandra, Rama gave him the 
idol of Ranganatha that he himself had been worshipping. On his 
way the idol somehow got installed on the island skirted by the two 
arms of the Kavéri. Vibhisanawas sad that he could not take it with 
him to his capital Lankapuri. So, out of compassion for him, Sri 
Ranganatha lay facing south. This incident is described in detail in 
the Sthala Purana of Srirangam. It is also mentioned in the songs of 
the Azhvars. 


If the reason for Vishnu facing south in Srirangam was 
known during the time of the Azhvars, the Sthala Purarfa of that 
place must surely predate the work of these Vaishnava saint-poets. 


The linga in the Ekamrandatha temple in Kanchipuram was 
shaped by Ambd herself. At the time she was worshipping it the 
Lord created a flood, but she kept embracing the linga and it was 
thus saved from being carried away in the flood. The Lord then 
appeared from the linga. This Sthala Purana episode is told in the 
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Thevaram also. Sundaramurthiswamin’s poems sing the glory of 
Amba performing puja here. 


In Jambukéswaram (Tiruvanaikka), near Srirangam, a great 
sage called Jambu was transformed into a jambu tree. Siva 
enshrined himself under it in his linga form. There a spider wove a 
canopy of web over the linga and worshipped the Lord. An 
elephant destroyed this canopy and performed abhiseka to the 
linga. The spider, naturally enraged, crept into the elephant’s 
trunk, ascended up and bore into its head. The animal then dashed 
against the jambu tree and it was killed along with the spider. The 
spider was reborn as KOchchangotchdla who built the 
Jambukeswaram temple. This story occurs in the Sthala Puraria- 
and it is referred to in the 7hévaram also. In the sanctum 
sanctorum of the temple, the Kavéri wells up all the time. This 
wonderful phenomenon is mentioned in the 7hévaram of Appar 
and in the Paththupattu. 


At midday, in Thirukkazhukundram, two eagles descend on 
the hill and receive sweet rice offered by the temple priest. After 
consuming the rice the birds fly away. Some people have doubts 
about the antiquity of this phenomenon. From the time of the 
Thévaram itself the place is known as (Thiru) Kazhukkundram. 
What better evidence is needed? 


In Thiruvidaimarudur (in Thanjavar district) bathing on the 
occasion of Taippusam is specially auspicious according to the 
Kshethra-mahathmyam. Appar and Sambandhar have spoken 
about the festival in their songs dating back to 1,500 years ago. 


Srirangam, Jambukeswaram, Kanchipuram, Thirukkazhu- 
kundram and Thiruvidaimarudur are great holy places. So it may 
be argued, there is nothing remarkable about their being 
mentioned in the old Tamil texts. But it is noteworthy that Purdrivc 
stories associated even with smaller places are referred to in old 
Tamil religious works. 
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The Sthala Puraias have it that in certain places that are not 
so famous sages and celestials appeared as bees to worship the 
deities there. Even today we see huge honeycombs before the 
sanctum itself. One such place is Nannilam. It is also called 
‘Madhuvanam’. Sittambur, near Thiruthuraippindi, is called 
Thiruchitreémam in the 7hévaram. Here too there is a honeycomb 
before the sanctum. The story goes that siddhas come here as 
honeybees to worship the Lord. Puja is performed to the 
honeycomb also everyday. Similarly, there is a honeycomb in the 
Vaishitava temple of Thirukkannamangai. There are references to 
such places in both the Tevaram and the Divyaprabandham. 


The antiquity and authenticity of the Sthala Purdrtas are 
supported by such stories (stories relating even to minor incidents 
associated with not so big places) occurring in the 7hévaram, 
Thiruvachakam and the Na/ayira-Divyaprabandham. 


ae 32 y 


INTERCONNECTED STORIES 


he events described in one Sthala Purana are linked to those 

mentioned in another. Thus the strand of the same story is 
taken through a number of Puranas. We have to read them 
together to learn the entire story. That one Sthala Purana begins 
where another ends is one proof of their authenticity. Another 
proof that could be adduced is that it is these Sthala Purarias that 
fill the gaps in the 18 main Puranas and Upa-Puraias. 


Once Siva and Amba (Parvathi) played dice in Kailasa. ‘I 
have won the game,’ said Amba. ‘No, I am the winner,’ said Siva. 
The two played thus to impart lessons in dharma to mankind. If 
now their game of dice ended in a quarrel it was because the divine 
couple wanted the world to learn that playing for stakes was an 
evil, that it leads to disputes and misconduct. 


To resume the story. In his anger Siva cursed Ambd thus: 
‘You shall be born a cow and shall keep roaming the earth. ‘ Sivais 
Pasupati, lord of animals. Yes, he is the Lord that controls the 
animal senses (the indriyas) that are in a frenzy. It is to 
demonstrate that he does not bless people with a big ego that he 
cursed even Parasakti (the Supreme Power). Though she is 
Mahasakti herself she realised her error and, the great pativrata 
that she is, she became submissive to her husband. She roamed the 
earth as an ordinary cow. 


In her One Thousand Names (‘Sahasranama’) Ambd is 
extolled as ‘Gomata, Guhajanmabha’. She came to the earth as 
Gomata (Mother Cow). 


Vishitu is Amba’s brother, is he not? He is very much 
attached to her and, as soon he knew that his brother-in-law( Siva) 
had ‘driven her out’, he thought to himself: Let him not protect 
her, lord of animals though he be. I will have my sister under my 
protection.’ So taking the guise of a cowherd he accompanied the 
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divine cow. He was not the victim of any curse that he should roam 
the earth thus. It was to demonstrate to the world the dharma of 
filial affection that he came down to the world of mortals with her. 
(He developed a liking for the job of the cowherd now. That is how 
he took delight in grazing cows in his incarnation as Kris/uia. He 
then came to be called Gopala which name also means ‘Pasupathi’. 
If you reflect on these two names of Siva and Vishitu you will cease 
to make any distinction between the two gods. ) 


Thiru-Azhunduar is the place to which sister and brother 
came as cow and cowherd. It is the same as ‘Thérazhundur’. It also 
happens to be the birthplace of Kambar and in fact there is a 
locality here called ‘Kambarmedu’. Thirumangai Azhvar 
performed the ‘mangala sasanam’ in a temple here. Vishrīu is in 
the sanctum sanctorum as Gopala with the cow. Since he came as a 
companion of the cow he is called ‘Gosakha’. ‘Gosakhaksetra’ is 
another name for Terazhundur. ‘Gosakha’ in Tamil is 
‘Amaruviyappan’, the initial ‘a’ in the name meaning cow. There is 
a temple for Siva also here. According to our ancient system of 
town-planning there must be a temple for Siva at one end of a 
village or town and one to Vishnu at the other. If the Vishrīu temple 
at Terazhundur is associated with the songs of the Azhvars the 
Siva temple is associated with the Thévaram hymns of 
Jnanasambandhar. The places sung by the Azhvars are said to have 
had ‘mangalasasanam’, while any place associated with the 
Thévaram is called ‘patal perra sthalam’ [place that has been sung]. 
Many places in the South have had both types of distinction. 
Terazhundur is one of them. Near it is a village called Pillur where 
Vishitu, as the cowherd grazed the cow that was Amba. (‘Pillur’ 
means a place where grass grows, pil meaning grass. In the 
Thanjavar region pul is known as pil. ) Mékkirimangalam also is 
one of the places where Vishnu grazed the cow and An-Angur 
another (an=cow). 
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For brother and sister to worship Siva, Vishitu 
installed Vedhapuriswara (Siva) in Gosakhakshéthra. (Both the 
Vedhapuriswara and Amaruviyappan temples are today under the 
same management. ) 


The cow as well as the Brahmin is essential to the practice of 
Vedhic dharma. Milk and ghee are indispensable to sacrifices, 
while without the Brahmin the sacrifices cannot be performed. 
This fact is underlined in the prayer, ‘Gobrahmanébhyo 
subhamasthu nithyam’ [May cow and Brahmin ever prosper]. 


The one (that is Siva) who had cast a curse on Amba came as 
Vedhapuriswara to the same place where Amba had also come. 
Until recently there were many Brahmins in this place learned in 
the Védhas and sasthras. Sambandhar often refers to them as 
‘Azhundai Maraiyor’ ( Védhic scholars of Azhundir). The Azhvars 
call Vishnuby these names: ‘Chandoga’, ‘Pauzhiya’, * Thaithiriya’ , 
‘Samavedhiyarie’. 


One day, when the cow (that is Amba) was grazing, her hoof 
dug into the earth and a stone was revealed. It proved to be a Siva 
linga. The cow, thinking that she had committed an offence against 
Siva, ran about in bewilderment. Vishiu pacified her and brought 
her back. The place where this incident occurred is 
‘Tirukkulambiyam’. Vishriu was pained by all these developments 
and regretted that his sister had shown herself to be egoistic, albeit 
playfully, and that this fact had led to such unfortunate 
consequences. 


It was Vishtu who gave Minakshi in marriage to 
Sundaréswara. Wishing to unite them again he now performed 
puja to propitiate Siva. The latter was pleased and he said to 

Vishitu: ‘Keep grazing the cow until you come to the river Kaveri. 
Bathe her in the river and she will be restored to her original form. 
I shall tell you later when I will marry her.’ 


Vishitu, as bidden by Siva, bathed the cow in the Kaveri. The 
place where the cow was seen after she had bathed in the river is 
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hiruvaduthurai’. (It is also important for the reason that it was 
here that Thirumular composed his Thirumanthiram. ) 


Amba was restored to her original form and Siva himself 
appeared on the scene. But he wanted to play a game again. There 
is a place called Kūtrālam. (It is not the same as the Katra/am in 
Thirunelveli district that is famous for its waterfall. This Katralam 
is near Mayuram in Thanjavur district. It was once called 
Tirutturutti. This is one of the 44 places which Appar, 
Sambandhar and Sundaramurthi have sung.) A sage was 
performing austerities here for Amba herself to be born as his 
daughter. Siva thought that this was the opportune moment to 
grant his wish. He said to Amba: ‘Go and be born the daughter of 
the sage at Thiruthuruthi. I will come and marry you at the 
appropriate time.’ 


Sivamade his appearance as promised. There is proof for the 
fact that the one who gave his word at Gosakhaksetra appeared 
here also in that in this place too the deity is called Vedéswara. The 
sage and Vishzu- the latter had been waiting for the day his sister 
would be married again to Siva- received Siva and took him to the 
place of marriage. The spot where Siva was received came to be 
called ‘Ethirkolpadi’. The ‘vrata’ before the marriage was 
performed by Siva in a nearby place which later came to be called 
‘Velvikkudi’. The spot where he saw Amba as the bride and 
performed the palika ceremony is called ‘Kuwrumu/aippali’. The 
marriage pandal was spread over two or three villages. The one in 
the middle came to be called ‘7irumarianjéri’. It was here that 
Vishnu performed the marriage of Parvathi Paraméswara and it 
was an occasion of great joy for him. 

From this account you will realise how wrong it is to dismiss 
Sthala Purarias as of no significance. The present story contains a 
warning against the evil consequences of ahamkara and gambling 
and tells us how a wife should be dutiful towards her husband and 
how a brother should be affectionate towards, and concerned 
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about, his sister. Actually I did not tell the story with this idea in 
mind. I wished to demonstrate how a number of Sthala Purarfas fit 
into one another, how the incidents narrated in different Sthala 
Purarfas are woven together- those of Therazhundir, Pillur, 
Anangur, Thirukkulambiyam, Thiruvaduthurai, Kutralam, 
Ethirkolpadi, Velvikkudi, Kurmulaippali and Thirumananjeri. The 
interconnected narrative also shows that the story must be 
authentic. 


A story with which people of Thanjavur should be more 
familiar links Kumbakoram with places in its neighbourhood. 


During the great deluge Brahma prepared himself for the 
next creation. He put all the seeds in amrta(the elixir of 
immortality) and kept them together in a mudpot to the chanting of 
Vedhic Manthras. With due ceremony, he placed a coconut with 
mango leaves on it and invested the same with the sacred thread. 
Now he placed the pot on the summil of Mēru. When it came 
floating in the waters of the deluge, Parameswara wished to 
recommence creation. Then the coconut on the pot was dislodged 
in the storm and fell into the water. At once the water receded 
revealing the land there. This spot is four miles north-west of 
Kumbakoriam. The deity here is even today called ‘Narikelesvara’, 
(‘narikela’ means coconut). Then the mango leaves fell off. The 
water receded there too revealing land. This is Tiruppurambayam, 
four miles north-west of Kumbakoram. ‘Payam’ [or bayam] is 
‘payas’, that is water, but in this context deluge. ‘Puram’ means 
outside or beyond something: the name of the place 
[Tiruppurambayam] thus means ‘outside the waters of the deluge’. 
Now the sacred thread (sūthra) also got loosened from the pot and 
fell off. The deity in the place where the suthra fell is 
‘Sathranatha’, ‘ siithra’ meaning the ‘sacred thread’. 


The kumbha(pot) had a ‘nose’ in addition to a ‘mouth’- it 
was like a gindi or kamandalu. My pot too has a nose in addition to 
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its mouth. Water is filled in the pot through the mouth and poured 
out through the nose. The pot with the amrta was also similar. 
Parameéswara watched the scene. Since the pot with the elixir and 
the seeds in it were not overturned on their own, he decided to 
break it with his arrow so as to bring out its contents. The place 
where he discharged the arrow is called ‘Barapuri’- now it is 
known as ‘Varathurar’. The deity here is “Banapuriswara’ and the 
spot where the mouth of the pot fell in pieces is ‘Kudavayil’ 
(‘Kudavasal’). ParaméSwara wanted the amrta to be discharged in 
the sastric manner, from the nose of the pot. The place where the 
nose broke and the elixir or ambrosia fell is holier than other 
places. It is called ‘Kumbakörīanr , ‘kon’ (‘konam’) meaning nose. 
In the 7hévaram the place is referred to as ‘Kudamukkuw’. Here the 
mudpot itself came to be the linga and even today it is so. The linga 
is ceremonially bathed along with a protective wear outside. 
“‘Kumbhéswara’ is the name of the deity. The Mahamagham pond 
is the spot where the amrta first fell. 


Since the place is hallowed by the fact that it was here that 
the amrta fell, the Vaishnava deity here, Sarangapani, is called 
‘Ara-amudan by the Azhvars. To Vaisitavas Kumbakoram itself 
is ‘Kudandhai’. 

Thus there are many sacred places that are interconnected, 
which fact also confirms that the Sthala Purazias are authentic. 
Tiruvazhundur, Kumbakonam, etc, are situated within a radius of 
four miles. There will be further confirmation of the authenticity 
of these Purarias if we note how the places mentioned in them and 
which are far apart are connected together. Raméswaram, 
Védharariyam and Pattiswaram are not near one another. 
Raméswaram, in Ramanathapuram district, is on the seacoast. 
Védharanyam is in a corner of Thanjavar district and is also on the 
seashore in the taluga of Thiruthuraipundi. In the same district, 
but by no means close by, is Pattiswaram which is near 
Kumbakoriam. These places which are far apart are connected by 
the same thread of a story. Would you call such a story baseless? 
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In all these three places there are great Siva temples and the 
name of the deity in each is ‘Ramalinga’, suggesting that they are 
connected with Rama. That he installed lingas in these places 
strengthens the concept of Saiva-Vaishiava unity. These places 
have some other special features too. Of the four great religious 
centres, known as ‘char-dham’, Raméswaram alone is in the 
South. In the North is Badrinath(a), in the west Somanath(a), in the 
east (Puri)Jagannath(a) and, of course, Xameéswaramin the south. 


Vedharariyamis associated with the salt sathyagraha during 
the freedom movement. The place is mentioned in the 7hévaramas 
‘Tirumaraikka’ (Tamil for Vedharariyam). Here the temple door 
was closed after the Védhashad worshipped the deity Siva. Appar 
sang his patigam here and the door flung open. 
ThiruJnanasambandhar made the door shut again when he sang 
before the deity. 


Pattiswaram is the place where Siva was worshipped by 
Patti, one of the four daughters of Kamadhenu. Like Tiruvaduturai 
mentioned before there are many places where the cow has 
performed worship. Tiru-Amattur is near Panrutti. It is connected 
with Appar. Here too the cow has performed puja. Pattiswaram is 
a similar place. When /nanasambandhar was a child he sang the 
praises of Siva and went dancing before the deity in the hot sun. 
The Lord was moved by the sight and ordered his attendants to 
build a pandal to protect his devotee from the sun. 
Jnanasambandhar was an incarnation of Subrahmariya. Govinda 
Dikshita was a minister to the Nayaka kings of Thanjavur. He was 
very much drawn to Paftiswaram and made additions to the temple 


there. Images of Dikshita and his wife may be seen before the 
sanctum of Amba. 


Where did Agastya witness the marriage of Siva and 
Parvathi? Three places are mentioned, that is three places are 
associated with the same event. As mentioned before, the 
Ramalinga was installed in three places, but in each place a 
different reason. 
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Rama committed a threefold sin by slaying Ravana. Ravaria, 
the son of the sage Visravas, was a Brahmin. By killing him Rama 
incurred the sin of ‘Brahmahatya’. To wipe away the same he 
installed the linga at Raméswaram. 


Some people today describe the war between Rama and 
Ravana as a quarrel between Aryans and Dravidians. Such a view is 
totally baseless and there is no better proof of this than the fact 
that Ravarfa was a Brahmin. If the Ramayana is a lie so must be the 
battle between Rama and Råvara. It cannot be claimed that there is 
a historical basis for this battle alone. If the Ramayana is accepted 
as true the account of Xavazia contained in it must also be taken to 
be so. It is said again and again in the epic that Ravazta was the son 
of a sage, that he was conversant with the Védhas, that he pleased 
Siva by chanting the Sama Védha and that it was for this reason 
that he was saved from being crushed under Kailasa. It does not 
stand to reason to accept only that part of the Ramayana which 
suits you and reject the rest. 


Leave aside the Ramayana and what il says about Ravana: the 
temple of Raméswaram is there for all of us to see. It has the 
biggest corridor in the world (‘prakara’, ambulatory). All India 
worships Ramanathaswamin in the form of the linga Rama 
installed for the removal of the sin he had incurred by killing the 
Brahmin Rāvarīa. For centuries our forefathers in Tamil Nadu 
never thought of Ravaria as belonging to a caste other than that of 
Brahmins. 


Apart from being a Brahmin, Ravatia was also a great 
warrior. All the worlds trembled before him. He fought 
successfully all the powerful rulers of the time except two- 
Karthaviryarjuna and Vali. By killing such a warrior Kama 
committed the sin of ‘virahatya’. It was in expiation of it that he 
installed the linga (Ramalinga) at Vedharatiyam. 
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In addition to the qualifications already mentioned, Ravaria 
had another; he was an ardent devotee of Siva and proficient in 
playing the vina, besides being a singer. Excellence such as this 
comes under the term ‘chaya’: it means both light and shadow. 
The goddess Minakshi is addressed as ‘Marakathachaya’ 
(emeraldine in radiance). By killing Ravazia who possessed chaya, 
Rama also earned the sin of ‘chayahatya’. To expiate it he installed 
the linga at Paftiswaram. 


From the sastric point of view, by slaying Ravaria Rama 
brought on himself the threefold sin of Brahmahatya, virahatya 
and chayahatya. Actually Rama is patita~pavana and he cannot be 
tainted by any sin. By uttering His name a man is freed from the 
most terrible of sins. So Rama has no need to perform any 
prayaschitta (he does not have to do any expiatory rite)- he is 
‘Taraka Rama’. But he had descended to this world to serve as an 
ideal for all mankind and so he acted strictly according to the 
canons even with reference to matters that might be considered 
trivial. In the observance of dharma according to the sasthras no 
one excelled Him. Throughout the Ramayana we see this 
remarkable trait in His character. He regarded himself as an 
ordinary individual, observed all the rules of the sasthras; in this 
way he also performed the prayaschitta according to them. This is 
not mentioned in the Ramayana of Valmiki; but the Sthala Purartas 
of Raméswaram, Védharanyam and Pattiswaram fill the gap. 


‘The Ramayana does not contain these incidents. They must 
be some old wives’ tales. To think so is not correct. The incidents 
described in the Sthala Purarads are in keeping with Rama’s 
character. He must have performed the three types of penitence. 


What is left out in the Ramayana of Valmiki is mentioned in the 
Sthala Puraras. 


Ravaiia had caused suffering to all mankind and it was with 
an evil intent that he had stolen Sita, the mother of the world. 
Ramakilled such a wicked character and made all the world happy. 
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At a time when there was a universal rejoicing over his victory, 
Rama thought himself to be a sinner because he had killed an 
enemy eminent in three different ways. The loftiness of His 
character is further enhanced by these acts. That he installed the 
linga in three different centres goes to demonstrate the unity of 
Hari and Hara ( Vishituand Siva). 


These Sthala Puranas do not contradict one another nor is 
there any overlapping in them. Those pertaining to Raméswaram, 
Vēdhāraryam and Pattiswaram deal respectively with how Rama, 
by installing the linga in each place, was freed from the sins of 
Brahmahatya, virahatya and chayahatya. Rama must have 
proceeded north from Rdaméswaram along the coast. From 
Védhararyam he must have gone to Pattiswaram in the interior. It 
is the strand of the same story that takes us through three Sthala 
Puranas. The three places are 150 or 100 miles apart from one 
another. When there were no fast modes of transport these 
distances correspond to 1,500 or 1,000 miles today. The fact that 
the stories belonging to the three places fit into one another shows 
that the Sthala Puraras relating to them must be true. 


I would like to express a view that might seem strange to 
modern researchers and traditional scholars alike. It is generally 
believed that the Sthala Purarfas cannot be considered 
authoritative to the same extent as the Ramayana. But I think that 
such of them as are authentic are more authoritative than the 
Ramayana, the Mahabharata, the Vishiu Purārīā and Bhagavata 
Purdaiia, and so on. I have come to this conclusion from examples 
like the one I have cited above. 


Now I am going to speak about Sthala Purarias that connect 
places in different parts of the country. 


There are two versions of the Kavéri Purara. One gives 
importance to the Amma mandapa on the banks of Kavér/ in 
Srirangam. It states that bathing in the Kavéry/ in the month of 
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Thula (October-November) is specially meritorious. The chief 
character in this Purana is the Chola king Dharmavarman. He 
reigned from Nichulapuri. The Sanskrit words ‘nichula’, ‘nichdla’, 
‘choli’ mean a garment covering the body [or a part thereof] like a 
case (‘urai’ in Tamil). The place called ‘Uraiyur’ is known in 
Sanskrit as ‘Nichulapuri’. The kingdom with its capital as 
Nichulapuri came to be called Chd/adesh. What is remarkable 
about a corn-cob? The grains growing on the top of the stalk are 
encased in the ‘cob’. It means the grains of the cereal called 
Cholam or maize wear a choli so to speak. 


In the second version of the Kavéri Purana the bathing ghat 
called Tula-ghattam in Mayavaram [Mayuram] is given 
importance. It is popularly called ‘Lagadam’: the word must be a 
distortion of ‘Tula-ghattam’. This ghat has been specially built for 
the convenience of pilgrims who bathe in the Kävēri in the month 
of Tula. There are such ghats in six or seven other places on the 
Kavéri, all built to the same plan. While in the first version of the 
Kaveri Purārīā Srirangam and Dharmavarman figure as important, 
in the second, apart from Mayavaram, a Brahmin couple find a 
prominent place. The couple were liberated by bathing at this ghat. 


The Brahmin was called Natha Sarman and his wife 
Anavadya. They were freed from wordly existence by bathing day 
after day in the Kaveri in the month of Tula in the manner 
prescribed by the sasthras. 


The Brahmin couple had during their pilgrimage visited 
Kedara and Kasi. (This story is known only in Mayavaram. ) Kastis 
a thousand miles from here. One of the ghats there is called 
‘Kedarghat’. The Sthala Purara of Kedarghat mentions that the 
Brahmin couple, Nathasarman and his wife Anavadya, bathed 
there. 


People in our parts are not much familiar with the story of 
Nathasarman. He is not like Rama, Krishnā, Harischandra, Nala 
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and so on to be known all over the land. It is amazing that the story 
of such a man as told in the Sthala Puranas of Mayavaram and of 
Kasi, a thousand miles away, tally. This story shows how wrong it 
is to be sceptical about the authenticity of Sthala Purarfas. 


Kasi, which is a thousand miles from Kanchipuram, is 
famous for the goddess Annapurni. In Kanchi too, when the World 
Mother observed the 32 dharmas, she distributed food among 
people. Opposite the doorway of the sanctum of the Kamakshi 
temple in Kanchi is the sanctum of Annapiirneswari. It has a 
vimana or tower that is unlike that of any other temple in the 
South. It has six spires (‘sikharas’). The explanation for this is the 
fact that the tower of the Annapurnéswari temple in Kasi too is 
similar. Even in such small matters there is agreement about places 
as far apart as Kanchi and Kasi. Are Sthala Purarias then to be 
dismissed as of no consequence? 


Qa aa ws 
ga we aS 
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IMPORTANCE OF 
STHALA PURANAS 


n my opinion, the Sthala Puraias not only enables us to have an 
| into history but also enrich our knowledge of local culture 
and local customs. It seems to me that if they are read together in a 
connected manner they will throw more light on our history than 
even the 18 major Puranas and Upapurartas. In fact, they fill the 
gaps in the major Puranas. 


Local legends do help in a proper understanding of history. 
For instance, educated people today do not believe that Sankara 
Bhagavadhpadha visited any of the temples or that he brought the 
puja performed there under a certain system. ‘The great non- 
dualist that he was and exponent of the path of jnan@,’ they argue, 
‘he would not have concerned himself with devotion, temple 
worship, the Agamas, and the like.’ But let us examine the stories 
that tell us that he gave new life to certain temples, temples that are 
thousand miles or more apart. Their connection with the Acharya 
is confirmed from such stories and local legends. The priest who 
conducts the pia in Badrinath(a) in the Himalaya is a Namputiri 
Brahmin from Kerala -he is called ‘Rawal’. Here, in Madras, the 
puja at the Thripurasundari temple at Thiruvorriyir is also by a 
Nambhudri. This is proof of the oral tradition according to which 
the Acharya was a Nambhiidri who engaged fellow Nambhudris 
to conduct puja in the temples he revived. 


In teaching us lessons in dharma also the Sthala Purarras are 
in no way inferior to the major Purartas. It is in fact these local 
Puraiias which are a few hundred in number that throw light on the 
finer points of dharma. Unfortunately, even the religious-minded 
among the educated class today think poorly of them. But, until 
recently, these Puraras were treated with respect by learned men 
in Tamil Nadu. Distinguished Tamil scholars have written Puraras 
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after those existing in the name of great sages and also a number of 
Sthala Purdatiés. There are works in Tamil describing the 
importance and significance of places and temples - they are 
known variously as Sthala Puratlas, manmiyam, kalambagam, ula, 
etc. ( ‘Mahima’ means greatness or glory; manmiyam is its Tamil 
form.) 


Tamil literature is divided into the Sangam, Thévaram- 
Divyaprabandham and Kambar-Ottakiththar periods. Scholars 
describe the 16th century as the period of the Sthala Puranas. The 
chief authors of such works are Kamalai Jnanaprakasar and Saiva 
Ellappa Navalar. We know the greatness of Sthala Purdrias from 
the fact that among their authors are Kachchiyappa Sivachariyar 
(the composer of Kanda Purariam), Paranjyothi Muni (author of 
the Thiruvilayadal Purariam), Umapathi  Sivachariyar 
(a distinguished teacher of Saivism), Sivaprakasa Swami, the 
Irattai Pulavars, Andhagakkavi Viraraghava Mudaliar, Kottaiyar 
Sivakkozhundu Desigar, Trikiita Rasappakavirayar. In recent times 
there was Mahavidvan Minakshisundaram Pillai who was the guru 
of U.V. Swamindtha Ayyar. He has written a number of Sthala 
Puraiias. We learn from this that Sthala Puranas have a place of 
honour in the Tamil religious tradition and literature. 


A distinguished Sanskrit scholar and authority on the 
sasthras, Karungulam Kríshrīa Sasthri, has written a Tamil work 
called Védhdarariya Mahatmyam. 


Tamil rulers gave their support to the propagation of Sthala 
Purarias. More than four and half centuries ago, the Puraria of 
Panchanadhakshéthra (7iruvaivaru, Thanjavir) was translated into 
Tamil. The translator mentions that he undertook the work as 
desired by Govinda Dikshitar who was responsible for the 
founding of the Nayak kingdom of Thanjavar. 
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PRESERVING THE PURANAS 


r thousands of years our temples and the festivals associated 
with them have nurtured our religious traditions in the face of 
various opposing forces. Every temple has a story to tell; every 
temple festival has a legend behind it. These have been preserved in 
the Purarias. To ignore or neglect this great heritage, this great 
treasure, is to seriously hurt the religious feelings of our people. 


In the past, when there was no printing press, the palm-leaf 
manuscripts were zealously guarded from generation to 
generation. Is it right to neglect them when so many books are 
churned out by the printing presses today, most of which are 
injurious to spiritual advancement? It is our duty to preserve the 
Purartas for future generations. Not to do so is to deprive them of a 
great source of inspiration. 
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PALM-LEAF 
MANUSCRIPTS, LIBRARIES 


1 the olden days palm-leaf manuscripts were preserved in 
Ee house. They contained the texts of the epics, the Puraztas, 
Sthala Puranas, and so on. When the palm-leaves were in danger of 
being damaged, their contents would be copied with a stylus on 
new leaves. The damaged leaves would be consigned to the Kavéri 
or some other sacred river, or to some pond on the occasion of 
Padhinettam Pēr. 


The 18th day of the Tamil month of Ādi (July-August) has a 
special significance for the Kavéri. The river would be in spate. The 
swelling waters on this day are called Padhinettam Perukku or 
Padhinettam Pēr. 


Our forefathers went on inscribing on palm - leaves with 
their stylus severely straining their hands. They copied old texts to 
be preserved for posterity. This tradition lasted until perhaps the 
last generation. People of our generation have thrown these 
precious manuscripts into the river without copying them, so 
much so it is doubtful if the texts of many Purazas will ever be 
available to us. Not only Purdras, but also a number of sasthras. 
However, some scholars have taken great pains to go from place to 
place to collect manuscripts and preserve them in libraries. The 
Saraswathi Mahal Library in Thanjavar, the Oriental Manuscripts 
Library and the Adyar Library, Madras, have good collections of 
manuscripts. The Theosophical Society Library, Adyar, has done 
commendable work in this respect. Sarabhoji and other rulers of 
Thanjavar took great trouble to collect manuscripts for the 
Saraswathi Mahal. 


The palm-leaf is called edu in Tamil. It has two sides with a 
rib in between - either of the two sides after the removal of the rib 
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is called an édu. The plantain leaf also has a rib. When it is split 
along side the rib, each part is an édu. For long, the palm-leaf was 
our paper, nature’s paper which was not easily damaged. The 
letters had to be inscribed on it with a stylus. 


The palm-leaves containing the text of /ndnasambandhar’ s 
Thévaram composilions went upstream against the current of the 
river Vaigai and got deposited on the banks. The spot where the 
manuscript lodged itself is called ‘Thiruvédakam’ (‘Thiru +édu + 
akam’). Here the deity Lord Sivais called ‘Pathrika Paraméswara’. 
Nowadays the word ‘paper’ is understood as a newspaper, 
magazine, periodical, etc. ‘Pathrika Paraméswara’, can therefore 
be taken to mean ‘the Lord Journalist’. “Pathra’ and ‘Pathrika’ 
mean the same, a leaf. In the past letters were written on palm- 
leaves. That is why a letter also came to be called ‘pathra’. 


There is an interesting story about the Saraswathi Mahal. In 
olden days the worst harm an invader thought he could cause to a 
country was to burn it’s libraries. As the treasury is to the 
economy of the nation the library is to its culture; indeed it was its 
cultural treasury. There would not be many [palm-leaf] copies of 
works available, and of some works there would be only a single 
copy. The foreign invaders thought that to destroy a library 
containing rare works, would be to inflict greater damage than 
looting the treasury or dishonouring women. We must be proud 
that our sasthras strictly forbid the destruction of an enemy 
country’s treasures of knowledge and its places of worship, and 
prohibit the dishonouring of its women. 


When Jainas like Amarasimha lost to Hindu religious 
teachers in debates, they themselves wanted to burn their books. 
But great men like our Acharya stopped them from doing so. 
Holding the hands of their opponents they requested them not to 
destroy their books. Their attitude was that no work must be 
destroyed whatever the philosophy or religious system it upholds. 
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Invaders from other countries delighted in setting fire to the 
libraries of the conquered land which was culturally advanced 
without reflecting for a moment that knowledge is common to all 
even if it is possessed by the enemy and caused anguish to the 
people intellectually superior to them. Thus, during the 15th-16th 
centuries, Muslim invaders set fire to the library in Alexandria in 
Egypt (it had books collected from the time of Alexander) and the 
library in Constantinople (Istanbul) which had been built up over 
the centuries by the Greeks and the Romans. When old Sangam 
(Tamil) literature got drowned in the rising sea - it was an act of 
nature. But it was due to their cultural inadequancy that foreign 
forces destroyed the libraries of the country they invaded. 


The Saraswathi Mahal of Thanjaviir was once under threat 
when Muslim forces had spread all over the south and the Nawab 
of Carnatic had the upper hand. For the Muslim invaders burning 
down the Saraswathi Mahal library was equivalent to destroying 
the great temple of Thanjāvūr. At that time a Maharastrian 
Brahmin called Dabir Pant was minister to the Maratha ruler 
(belonging to Sivaji dynasty). An idea occurred to him just in time 
to save the library. He said to the vandals: ‘This library has of 
course Hindu books. But it also has many copies of Quran. ‘What? 
The Quran also?’ the invaders cried. “ We won’t set fire to the 
library in that case’, so saying they departed. 


Then came the English and the French who had a thirst for 
knowledge and research and were anxious to learn even from 
foreign sources. The Germans too came and searched for palm-leaf 
manuscripts in their pursuit of research in the cultural and 
linguistic fields. We must be grateful to some of these foreigners 
through whose efforts a number of our sasthras were redicovered. 
There was, for example, Mackenzie who was surveyor-general of 
India. He went from place to place to collect palm-leaf 
manuscripts. There was at that time no special department to deal 
with them but Mackenzie had them read by experts and took steps 
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to have them preserved. Mackenzie’s men even came to our Mutt 
at Kumbakonam to gather information. 


It is believed that Westerners took with them some of our 
science manuscripts from the Saraswathi Mahal especially those 
pertaining to the art of warfare. It is also said that Hitler made 
some bombs and aircraft making use of these texts. 


There are palm-leaf manuscripts still with us like Bhojaraja’s 
Samarangana Siitra. From these we learn that we had long ago not 
only ‘Asthras’ to be employed with Manthras but also ‘ sasthras’ 
that were product of science. Digests like Varahamihira’s 
Bruhathsamhita bring together the various disciplines of our land. 


Some of our ancient palm-leaf manuscripts contain texts not 
only of our religious systems but also of various arts and sciences. 
Also the Purdaias. But we have lost many of our Sthala Purarias. We 
must do our best to preserve what remains and, at the same time, 
continue the search for more manuscripts. 


The Puranas give us instruction, in the form of engrossing 
stories, on the truth of the Paramdathman proclaimed by the 
Vēdhäs, the dharmas, and the moral and ethical codes of conduct 
that they lay down. The teaching they impart touches our very 
hearts. The lessons of the Purarfas, the stories of noble men and 
women contained in them, have shaped our lives. The Puranas 
have indeed served as a source of inspiration to our people from 
time immemorial. We must no longer be apathetic to them and 
must make a determined effort to preserve them as a treasure. Let 
us make a comparative study of Purariic literature and take an 
integrated view. This will be to our own benefit as well as to that of 
all mankind. 
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PPLPLPSPLSLPLSYPYSLSLPLSLSSSSSGSSILLYSU GUL? 


DHARMASASTHRA 
(SMRUTHI) 


NDDDDNNNNNDDDNDDNNNNNNNDNANAANAAAAND 





REALISING 
THE IDEALS OF THE PURANAS 


E noble characters who figure in the Puranas serve as an ideal 
for all of us to follow. When we read their stories we get the 
desire to imbibe their qualities. But, it is not possible to do so and 
live like them without deviating at any time. 


Man by nature is always in a state of action. He cannot keep 
his mind still even for a moment. Bhagawan says in the Gila: ‘Not 
for a moment can a man remain still, without doing work. So he 
must know the correct way for doing work, thereby attain purity 
of mind, acquire the noblest of qualities and, finally, transcending 
these very qualities to become a Jnanv. 


How can we live according to the tenets of our religion so as 
to wash away our sins, cleanse our Self and attain the ‘moksha’ of 
everlasting happiness? Is not our present birth a consequence of 
the sins we committed in our past lives? We have to free ourselves 
from them and not commit fresh sins. We must elevate, our mind 
and character, so that they do not go the sinful way. The purpose 
of religion is this. For this, what are the things we have to do 
according to the teachings of our religion? We do not know. 


In our present state, perhaps we know a little of Ramayaria, 
Bhagawata and other Purarias. We learn about the religious life 
lived by the characters portrayed in these works. But neither the 
Purarfas nor the epics deal, give us the rites in a codified form, nor 
do they contain directions for their proper performance. 


The Purdarias and the epics give a dominant place to devotion. 
But is it practicable to be engaged in devotional worship all the 
time, or keep reciting sthothras and meditating throughout? No. 
We have a family to look after and personal needs to be attended 
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to. The remaining hours cannot be set apart entirely for pūjä. It 
would become weary. We need to engage ourselves in other good 
activities. How to know about them? 


From the Dharmasasthra. 


Of the fourteen branches of learning (chaturdasa- vidya) 
Dharmasasthra comes last. Purdric characters, show us the goal. 
The path to attain that goal starts with the performance of 
karmanushtana (religious observances). The Dharmasāsthra 
contains practical instructions regarding our duties, in the rites to 
be performed by us. In the Védhas these duties are mentioned here 
and there. The Dharmasasthra is a Upanga that deals with them in 
detail and in a codified form. 


There is an orderly way of doing things, a proper way, with 

regard to household and personal matters including even bathing 
and eating. The Védhi injunctions cover all aspects of life so as to 
help in spiritual development. Everything is related to religion - 
how we should lie down, we dress, we build our house etc. Life is 
not segregated into the secular, worldly and the religious. The 
Védhic dharma is such that in it even mundane affairs are inspired 
by the religious spirit. Every work is done with the chanting of 
Manthras and thus becomes a means to Athmic progress. Just as 
worldly life and religious life are integrated, harmonised, so are 
the goals of individual liberation and common welfare are 
connected. 


The devotion we imbibe from the Purārās is part of the 
Vedhas also. But with it is associated a good deal of karma. When 
devotion takes the form of rite called pūjā there are certain rules to 
be observed. Apart from paja there are sacrifices and rites like 
sraddha and tharparia as important elements of the Vedhic 
dharma. But these are not codified in the Védhas nor is any 
procedure laid down for each of them. 
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‘Vedho(a) khilo dharma miilam, ‘says Manu (The Vedhas 
are the root of all dharma.) The work that the Vedhds bid us to 
perform for our spiritual well-being also serves the purpose of 
bringing good to the world. What is called dharma is that which 
fosters both individual and social welfare. The Vedhas are the root 
of this dharma, its fountainhead. 


But the rites and duties are not given in the Vedhas as a 
codified list nor is the procedure laid down in detail. We have got 
only a very small part of the infinite Védhas and we cannot 
comprehend fully the meaning of many of the passages even of this 
small part. 


The sixth Védanga, Kalpa, contains the Dharmastithras, 
Gruhyasuthras and Srauthasithras, relating to rites based on the 
Védhas. But the sūthrās are brief and not comprehensive. The 
Dharmasasthras elaborate upon them without leaving any room 
for doubt. 


The Dharmas dfhras (by Apastamba, Gautama and others) 
are terse statements true to the very definition of the term 
‘sathras’. The Dharmasasthras (by Manu, Yagnavalkya, Parasara 
and others) are called Smruthis and are in verse and more detailed. 
Their basis, however, are the Védhas. The Dharmasasthra is to 
analyse and explicate the sūtrās of Kalpa which have to some 
extent systematised the Védhic rules and injunctions. If Kalpa 
gives the rules for the construction of the arena for yajnas, houses, 
etc, Dharmasasthra provides the code of conduct embracing all 
human activities. 


When we want to do something we are unable to find out 
from the Vedhas whether it is right or wrong since Védhas are vast, 
like ocean, many of them are missing and we are unable to find 
some one well versed in Védhas. Manu has given the solution. We 
have to look into the Smruthis given by Maharishis who had 
mastered the Védhas. 
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Find out what they have to say. What we call Smruthis make 
up Dharmasasthra. 


‘Vedho’khilo dharmamilam / thadhvida Smruthimile 


‘Smruthi’ is memory. ‘Vismruthi’ is insanity. Manu 
observes:’ There is Smruthi in the form of notes for the Vedhas. 
The sages who had a profound understanding of the Véedhas have 
brought together the duties and rites (dharma and karma) 
mentioned in them in the form of notes which are called Smruthi. 
They are in a language we can easily understand. Read them. They 
tell you about your in detail, the do’s and don’ts, and how the rites 
are to be performed’. 


The sixth Védanga, Kalpa, tells how to follow the 
observances laid down in the Védhas. The Gruhyasithras, 
Dharmasasthras and Srauthasasthras of Kalpa deal with 
procedures for yagnas and other rites. The Smruthis elaborate on 
them and give detailed instructions regarding the rites to be 
performed from the time of conception through marriage and 
family life and until death. The Smruthis also lay down the daily 
routine to be followed by all of us. 
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SMRUTHIS AND ALLIED WORKS 


anu, farasara, Yajnavalkya, Gautama, Harita, Yama, 

Vishnu, Sankar, Likhita, Bruhaspathi, Daksha, Angiras, 
Prachétha, Samvarta, Achanas, Atri, apastambarand Satatapa are 
the eighteen sages who mastered the Védhas with their 
superhuman power and compiled the Smruthis from them. Their 
works are known after them like Manusmruthi, Yajnavalkya- 
smruthi, Parasara-Smruthi and so on, and they contain all that we 
need to know about all the dharmas to be adhered to and all the 
rituals to be performed during our entire life. 


Apart from these eighteen , there are eighteen subsidiary 
Smruthis called Upasmruthis. It is customary to include the 
Bhagavadh Gita among the Smruthis. 


What we find in one Smruthi may not be found in the other. 
There may also be differences between one Smruthi and another. 
These give rise to doubts which are soughi to be cleared by works 
called ‘Dharmasasthra Nibandhanas’. 


Some Smruthis deal only with some matters and do not 
contain instructions with regard to all observances. For instance, 
some do not mention sandhyavandana, probably thinking that it is 
such a common rite being observed through generatious and that 
everybody may be knowing it. Then some omit the sraddha 
ceremony and some others are silent on various types of personal 
‘pollution’ (for instance, that due to the birth of a child in the 
family or death of a relative). Certain matters are taken for 
granted. After all, we do not have to be told about how to breathe 
or eat. 


The nibhandanas do not leave out any rite or dharma. 
Differences between various Smruthis are sought to be reconciled 
in them. 
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Each region follows its own nibhandhana. In the North, it is 
the one authored by Kasinatha Upadhyaya. In Maharashtra, it is 
the Mitakshara: it has the force of law and is accepted as such by 
the law courts. Nirtiayasindhu by Kamalakara Bhatta is also 
accepted as an authority there. Hémadhri who was a minister in 
Paithan, Maharashtra has written ‘Chathur Varga Chinthamani’ 
which is a ‘digest’ of the Dharmasasthras. In the South, 
Vaidyanatha-Dikshithiyam by Vaidyanatha Dikshita is followed. 
These are the important authorities for householders. Sanyasins 
follow Visvesvara-Samhitha. In Tami] Nadu the Dharmasasthra 
means the Vaidyanatha-Dikshithiyam. The nibandhana has been 
translated into Tamil. 


The Dharmasasthras are not as difficult to follow as the 
Védhas and can be understood with a little knowledge of Sanskrit. 
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VAIDYANATHA-DIKSHITHIYAM 


aidyanatha Dikshita’s has given the name Smruthi- 
Muktaphala-Nibhandana-Grantha for his work. We call it 
Vaidyanatha Dikshithiyam because of the authorship. We know 
very little about the author of this extremely useful book. Dikshita 
must have lived some two hundred years ago; it appears; he 
belonged to Kandiramanikkam, near Nachiyarkoil (in Thanjavar 
district). We understand that he himself practised the dharmas he 
had dealt with in his nibhandana and had performed big yagas. 


Vaidyanatha-Dikshithiyam is considered superior to similar 
works by Medhatithi, Vijnanéswarar, Hémadhri and so on. 
Exhaustive in nature, it deals with the duties and rites pertaining to 
the different castes and Asramas (the four stages of life), ritual 
purity, sraddha, prayaschitta, sthridharma, dhayabaga, 
dravyasuddhi. Dharmasasthra even gives directions about the 
division of paternal property. When the Hindu code Bill was 
introduced in free India some put forward the view that the 
division of property must be based on the sasthras. Such division is 
called ‘Dhayabaga’. The division of property in Kerala, in the 
uncle-nephew line, is called marumakaththayam. The word 
‘dhayadhi’ is derived from ‘dhaya’. 

Dikshithiyam is the last of the nibhandanas. In the 
preparation of this work Vaidyanatha Dikshita had the advantage 
of making a comparative study of all the previous works on 
Dharmasasthra. Before it the authority followed to some extent in 
the South was the nibhandana of 7hozhappar. Vaishitavas and 
Smarthas alike today accept the Dikshithiyam as an authority. 


The nibhandanas are not like the Védhds (Sruthi), the Kalpa- 
sūthrās and the Smruthis. Since they came later it is not easy to 
make them acceptable to all. Dikshita, it must be noted, does not 
show the least trace of bias in his work and has followed the 
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Mimamsa in determining the meaning of Védhic texts. He has 
brought together previous sasthras and arrived at conclusions only 
after resolving the contradictions in them. This is the reason why 
his work is considered as authority in the South. When the 
Smruthis differ in some matters, he takes a broad view and 
suggests: ‘Let each individual follow the practices of his region and 
the tradition of his forefathers’. 
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FREEDOM AND DISCIPLINE 


here are a hundred thousand aspects to be considered in a 

man’s life. Rules cannot be laid down to determine each and 
every one of them. That would be tantamount to making a legal 
enactment. Laws are indeed necessary to keep a man bound to a 
system. Our sasthras do contain many do’s and don’ts, many rules 
of conduct. 


There is much talk today of freedom and democracy. In 
practice what do we see? Freedom has come to mean the licence to 
do what one likes, to indulge one’s every whim. The strong and the 
rough are free to harass the weak and the virtuous. Thus we 
recognise the need to keep people bound to certain laws and rules. 
However the restrictions must not be too many. There must be a 
restriction on restrictions, a limit set on how far individuals and 
the society can be kept under control. To choke a man with too 
many rules and regulations is to kill his spirit. He will break loose 
and run away from it all. 


That is the reason why our Sasthras have not committed 
everything to writing and not enacted laws to embrace all 
activities. In many matters they let people follow in the footsteps 
of their elders or great men. Treating me as a great man and 
respecting me for that reason, don’t you, on your own, do what I 
do-wear ashes, perform Päjās and observe fasts? In some matters 
people are given the freedom to follow the tradition or go by the 
personal example of others or by local or family custom. Only thus 
will they have faith and willingness to respect the rules prescribed 
with regard to other matters. 

Setting an example through one’s life is the best way of 
making others do their duty or practise their dharma. The next 
best is to make them do the same on their own persuasion. The 
third course is compulsion in the form of written rules. Nowadays 
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there are written laws for anything and everything. Anyone who 
has pen and paper writes whatever comes to his mind and has it 


printed. 


Hindu Dharmasasthra has come under attack for ordering a 
man’s life with countless rules and regulations and not allowing 
him freedom to act on his own. But, actually, the sasthras respect 
his freedom and allow him to act on his own in many spheres. 
Were he given unbridled freedom he would ruin himself and bring 
ruin upon the world also. The purpose of the code of conduct 
formulated by our sasthras is to keep him within certain bounds. 
But this code does not cover all activities since the makers of our 
sasthras thought that people should not be too tightly shackled by 
the dharmic regulations. 


You may feel that with regard to some aspects of life there is 
an element of compulsion in the sasthras, but you may not feel the 
same when you follow the tradition, the local or family custom or 
the example of great men. Indeed you will take pride in doing so. 
This fact is accepted, in the large-heartedness of its author, by the 

Vaidyanatha-Dikshithiyam. Previous works on Dharmasasthra 
shared the same view. The Apastamba-sathra is an authority 
widely followed. In its concluding part the great sage Apastamba 
observes: ‘I have not dealt with all duties. There are so many 
dharmas still to be learned. Know them from the fourth varria and 
the ladies.’ From this it is clear that the usual criticism that men 
kept women suppressed or that Brahmins kept non-Brahnuns 
suppressed is not true. In a renowned and widely accepted 
Dharmasasthra such as that of Apastamba women and Sudras are 


authoritatively recognised to be knowledgeable in some aspects of 
dharma. 


Asvalayana and some other ‘original’ authors of suthras say 
that the word of women is to be respected in the matter of the arati 
in weddings and application of pachchai. The posts supporting the 
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marriage pandal are installed to the chanting of Manthras. Even so, 
if the servant or worker erecting the pandal has a tradition to tell, it 
must nol be ignored. In this way everyone is respected in the 
gasthras and given some democratic freedom. 


The Dharmasasthras include the samskaras and other rituals 
to be performed by the fourth varia. That jathi has not been 
ignored and its duties and rituals are dealt with in the chapters on 
Varnasrama, anhika and sraddha in the Dikshithiyam. 


The Dharmasasthras have usually chapters on ‘a@chara’ and 
‘vyyavahdra’. The first denotes matters of custom and tradition that 
serve as a general discipline. The second means translating them as 
external activities. 


@s 


se 


@ 
Qe 
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SIGNS, MARKS 


f we belong to a particular religion there are certain external 
arks and symbols for it. 


The Boy Scouts have a uniform of their own. Army and navy 
men are distinguished by certain insignia. There are number of 
divisions in police force. Even though their functions will not 
change if they wear one another’s uniforms or badges, there is a 
strict rule with regard to their dress and insignia. The policeman’s 
cap must not be worn by the sailor. There is a certain discipline 
and orderliness among all these forces. 


This discipline as well as orderliness is essential in religion 
also. That is why different jathis and different Asramas have 
different functions and signs. According to the Dharmasasthras we 
must wear the dhoti or the sari in a particular style or apply the 
mark on the forehead in a particular manner. All this is not meant 
for social discipline alone. There is a subtle aspect in each of these 
which purifies our inner life. 


The court attendant has a ‘tavali’ (a red cloth band with a 
brass badge passing over the shoulder and across the body) The 
officials do not have it. We do not ask why? But we object when 
sasthras assign different signs and marks to the people according to 
their vocations and family customs. We make a noise in the name 
of equality. Even though we are divided on functional basis - which 
indeed is for the welfare of the entire society-we are united in our 
hearts. This is the ideal behind the social arrangement in which 
different jathis are assigned different rites and external symbols, 
nothing in keeping with their natural qualities and callings. There is 
no high or low in all this. But we keep fighting among ourselves 
imagining that there is. 


Now we have come to such a pass that nobody wears any of 
the external marks of our religion. At the same time, we are not 
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ashamed of wearing other types of signs or badges. To wear those 
marks that bring good to the Self we feel ashamed. We dismiss all 
religious marks and symbols as superstitious. But those who want 
to proclaim themselves to be reformers don a particular type of 
cap or upper cloth and these external trappings are given greater 
importance than symbols of a divine nature. 
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SMRUTHIS - 
NOT INDEPENDENT WORKS 


ere is a wrong impression about the Dharmasasthras even 
ol betes those who treat them with respect. They think that the 
rules and duties of the Smruthis were formulated by their authors 
on their own. They call these authors ‘lawgivers’ who, in their 
opinion, laid down ‘laws’ that reflect their own views. Further 
they think that the Dharmasasthras were composed in the same 
way as our Constitution. Such a view gives rise to another idea. We 
keep amending the Constitution whenever we find that it stands in 
the way of certain measures being introduced. It is asked, on the 
same logic, why the Dharmasasthras too should not be changed 
according to the beliefs and ideas of the present times. 


People ask me:‘Why should not the sasthras be changed to 
suit the times? The government changes its laws, does it not?’ 
They sing my praises and tell me:’ You are like the sages, the 
authors of the Smruthis. If only you make up your mind you can 
change the Smruthis to suit our times.’ In effect what they 
respectfully suggest is this: “Please change the sasthras as we 
would like them to be changed’. 


If the Smruthis really represent the views of the authors 
there is nothing wrong in what these people think about them and 
about what they want me to do about them. But those who want 
the Dharmasasthras changed do not seem to know that they (the 
Smruthis) do not reflect the view of the sages who composed them. 
What the authors of the Smruthis have done is to present us in an 
orderly fashion what is already contained in the Véedhas. The 
Vedhic word cannot and must not be changed at any time and on 
any account. The same applies to the rules and laws laid down in 
the Smruthis. 
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I may not be capable enough, or worthy enough, to persuade 
you to live according to the sasthras. But changing them is 
certainly not my function. I have been installed here (in the Mutt) 
to make people perform their duties and rites. That is according to 
the command of the Acharya. I do not possess the authority to 
revise the sasthrdas according to what is felt to be convenient to the 
present times or what is in keeping with the new beliefs. 


If the sages had created the Smruthis on their own, to 
represent their own views, there would be no compulsion to accept 
them. If the Smruthis are not needed we could reject them 
outright. If their contents are not based on the Védhas and include 
rules and directions that reflect the views of the authors, then we 
can do without them. Many people have written down what ever 
they thought. We too may write down whatever comes to our 
mind. The Smruthis must be looked upon as an authority not just 
today but for all time because they are founded on the Védhdas. But 
what is the proof for this claim? 
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THE SOURCE OF 
SMRUTHIS IS THE VEDHAS 


ne best testimony to the claim that the Smruthis are founded 
T the Vēdhās are the words of a mahākavi (great poet), 
Sankara, Ramanuja and Médhva, the founders of our religio- 
philosophical systems, proclaim that our Dharmasasthras are in 
accord with the Vedas. But they had, each of them, a doctrine to 
establish. Besides they had also the goal before them of preserving 
the tradition and they would not naturally go against it. With a 
poet it is different. He has no doctrine to establish, no belief to 
promote. He speaks what he feels to be the truth since he does not 
have to lend his support to any particular concept or system. 


The greatest of the mahakavis, Kalidasa, makes a reference 
to the Smruthis in his Raghuvamsam. 


Dagaratha was Rama’s father. Dasaratha’s father was Aja 
and Aja’s father was Raghu. Rama was named Raghuramd after his 
great-grandfather. The name ‘Dasarathi’may be mentioned in one 
or two places. Usually one is named after one’s grandfather. But 
Rama did not take the name of Aja and is better known after his 
great-grandfather. Raghu had such fame and glory. The name 
Raghava also means one belonging to the clan of Raghu. 


Raghu’s father was Dilipa. For long he did not have a son. 
Dilipa’s kulaguru was Vasistha. Dilipa went and prayed to him: 
‘Swamin, I don’t have a child. Bless me that my lineage will 
continue and prosper.’ Vasistha had a cow called Nandini, the 
daughter of Kamadhénu. The sage asked the king to look after the 
cow and worship her with faith. He blessed Dilipa thus: ‘A son will 
be born to you.’ Think of it, a king was asked to look after the 
cow. How humble he must have been! 
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Dilipa took charge of the cow right away. Like a cowherd he 
took Nandini to the forest, grazed her, bathed her and looked after 
her with devotion. He carried a bow with just one arrow to protect 
her from wild beasts. He scratched the cow, stopped on the way if 
she stopped, lay down if she lay down, walked if she walked. If we 
sit down our shadow too will seem to sit down, if we stand up so 
too our shadow will seem to stand up, if we run then too our 
shadow will seem to run. ‘Chayéva tham bhupatiranvagacchath’, 
says Kalidasa. Dilipa followed the cow like a shadow. 


Every day, as Dilipa took the cow to graze, his wife 
Sudhakshitia would follow him to some distance and then return 
home. Very religiously she would send her husband out with 
Nandini and wait in the evening for them to return from the forest. 
Sudhakshiria kept caring for Dilipa and, if the king followed 
Nandini like a shadow, she too followed him in turn like a shadow. 


The duties of a Pathivratha are described by Janaka during 
the marriage of his daughter Sifé to Rama. He says to Rama: ‘My 
child Sita will follow you like a shadow (chayévanugata/’ . This is in 
Valmiki Ramayana. Kalidasa retells the story of Rama that Valmiki 
has told. He speaks about Lava and Kusa who came after Rama and 
also about Rama’s ancestors. And he gives to his great poetical 
work the title of Raghuvamsam after Rama’s great-grandfather 
Raghu of unsurpassed fame. Verily, to speak of this family is to 
sanclify one’s speech. 


In the passage describing how Sudhakshina followed Dilipa 
as he goes grazing the cow, the poet refers to how the sages 
compiled the Smruthis. He does so not in pursuance of any 
doctrine, not also after any deliberation. He speaks spontaneously 
about the Smruthis. The poet describes how Sudhakshirta follows 
the cow to some distance. Nandini is in the front and Sudhakshina 
walks behind. The cow raises a little dust with her hoofs and the 
queen goes some distance looking at the hallowed dust. Kalidasa 
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excels all other poets in similes. Each poet has some distinction or 
the other. There is a saying: ‘Upama Kélidasasya’ (For similes 
Kalidasa-Kalidasa excels in similes). It is in the context of 
Sudhakshina following Nandini that the poet brings in the simile of 
the queen following the cow like the Smruthis following the 
Vedhas. 


Tasyah khuranyasapavithrapamsum 
Apamsulanam dhuri kirthaniya 

Margam manushyesvaradharmapathni 
Sruthérivartham Smruthiranvagachchath 


-Raghuvamsam, 2. 2 


‘Pamsu’ means dust. As Nandini goes grazing, dust is raised. 
‘Khura’ is hoof. ‘Khuranyasa’ means placing of the hoof and 
‘pavithra pamsum’ the sacred dust. 


The dust raised by the cow is particularly sacred. It 
sanctifies any place. Such is the case even with the dust raised by 
an ordinary cow, not to speak of such a sacred Nandini, 
Kamadhénu’s daughter. Sudhakshita is a woman of spotless 
character - there is not a speck of dust on it - and such a woman 
has now cow dust on her. ‘Apamsu’ means free of dust and refers 
to Sudhakshina of unblemished character. She goes step by step 
along the hallowed path following the dust raised by the hoofs of 
the cow. How? Like the Smruthis composed by the sages that 
follow the Vedhas- ‘Sruthérivartham Smruthiranvagachchath ’. 


“Anvagachchath’ = (she) followed. Here the upamana (that 
with which a comparison is made) for the cow is Sruthi or the 
Veédhas. The ‘hoof steps’ of the cow are to be taken as the meaning 
of the Véedhas. 


So Sudhakshina followed in the ‘hoof steps’ of Nandini like 
the Smruthis following the meaning of the Vedhdas. Also, like the 
Smruthis not going in the entire way with the Vedhas, she did not 
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go all the distance with the cow. The idea is that the Smruthis do 
not repeat all that is said in the Vedhas. They are ‘notes from 
memory’, but they truthfully follow the Vedhdas in their meaning. 
They do not, of course, represent all thousands of Manthras of the 
scriptures but, all the same, they tell us how to make use of the 
Vedhas. 


‘Sudhakshia with her pure antah-karazia followed her 
husband and, without deviating even a little, walked along the path 
of the dust raised by Nandini’s hoofs’. Having said so much, 
Kalidasa thought he must bring in a good simile for Sudhakshina 
following the cow dust and it occurred to him in a flash: ‘Like the 
Smruthis following faithfully the meaning of the Vedhas.’ 


The upamdana is always superior to the upameéya. If a face is 
compared to the lotus or the moon, the lotus or the moon must be 
more beautiful than the face. Here Sudhakshina , of matchless 
purity of character, following her husband Dilipa is likened to the 
Smruthis closely following the Vedhas. No better authority is 
needed to support the view that the Smruthis are in accord with the 
Védhas. 
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SRUTHI-SMRUTHI - 
SRAUTHA-SMARTHA 


discriminate between Sruthi and Smruthi is not correct, 
Sruthi, Smruthi and the Purarias, belong to the same tradition, 
We refer to Sankara as the abode of the three(‘Sruthi-Smruthi- 
Purariam Alayam’). If the three were at variance with one another 
how can they exist in harmony in the same person? 


Those who follow the tradition of Acharya are called 
‘ Smarthas’. The word ‘ Smartha’ literally means one who adheres 
to the Smruthis. To say that the Acharya descended to earth to 
uphold the Védhas and that those who follow his path are 
Smarthas implies that the Vedhas and Smruthis are one. 


The rites that are not explicitly mentioned in the Védhas but 
are dealt with in the Smruthis are called Smartha karmas and those 
that are explicitly mentioned are called Srautha karmas. This does 
not mean that the Smarthdrites are in anyway inferior to Srautha. 
The householder’s Smartha Karmas include such an important rite 
as aupasana; equally important are the domestic rites like sraddha 
and the seven pakayajnas. Védhic Manthras are chanted in all 
these. Those who composed the Smruthis and prescribed such 
rites, must have been fully aware of the spirit of the Vedhas 
Without thinking that the Smruthis are inferior to the Vedhas or 
that the Puranas are inferior to the Smruthis. We must take an 
integrated view of all of them. 


In Purarfas the Vedhic truths are illustrated in the form of 
stories. The Smruthis bring the Vedhic dharmas and karmas in the 


form of instruction and injunctions and tell us how the rites are to 
be performed. 


The sages had intuitive knowledge of the Vedhas and did not 
compose them - they perceived them without any intellectual 
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effort on their part. ‘Sruthim pasyanthi munayah’ (The sages had 
perceived the Vedhas). They used their intelligence to classify the 
dharmas and karmas and remembering it all gave them as smruthis. 
As I said before ‘Smruthi’ means memory. Vedhas constituted a 
spontaneous experience. The Smruthis or the Dharmasasthras are 
derived from their memory of it. ‘Samskara-janyam jndnam 
Smruthih’, the Nyaya-sdsthra defines Smruthi thus. It means that 
Smruthi is knowledge derived from Samskara. Here ‘Samskara’ 
has been given another meaning ‘athindriya’. But what exactly is 


it? 


We go to Käsi and worship at the temple of Visvanātha there. 
Many days after our return home, we go to the local temple which 
has a sanctum of ‘Kasi Visvanatha’. At once we remember the 
experience we had of secing the deity Vistwandtha at Kasi. In 
between for many days, that is between our visit to Kasfand to the 
local temple, we had no memory of this deity. We come across so 
many people every day but we hardly think of them later. But, 
when we happen to see them subsequently, we tell ourselves: “Ah, 
we must have scen them before somewhere.’ In between there was 
no memory of the people. This ‘in between state’ is called 
‘samskara or ‘athindriya’. In that state there is an impression of 
our experience within us. When this impression manifests itself as 
an ‘expression’ we have ‘Smruthi’ or memory. All told, Smruthi is 
the result of our experience and samskdara an impression of that 
experience within us. 


The experience constituted by the Vedhas and manifested as 
the memory is the Smruthi or Dharmasasthra. Smruthi does not 
become Smruthi without its Vedhic root. Are not the Vedhas 
the’experience’ that is the source of the Smruthis? Without such a 
Source the name suggesting ‘notes of memory’ would be 
meaningless. How can we describe as notes of remembrance’ 
anything that is new and is not based on something prior to it? 
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There is no second opinion regarding the fact that ‘Srautha’ 
(directly mentioned in the Vedhds) is wholly authoritative. But on 
that account Smartham which is in Smruthi should not be taken as 
less authoritative. Smartha never contradicts Srautha. In some 
matters Smruthis may go beyond Sruthi, but that too is fully 
authoritative being based on the inner spirit of Sruthi. Just as the 
Sthala Purartas fill in the gaps in the major Puraias and the epics, 
so the Smruthis speak of what is left out in the Védhas. We use the 
terms ‘Sruthi pramana’ and ‘Smruthi pramana’ (the authority of 
the Vedhas and the authority of the Smruthis), but making such a 
distinction does not mean that we should treat Sruthi and Smruthi 
as different or that we consider that one is inferior to the other. 
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THE FORTY SAMSKARAS 
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SAMSKARA 


had earlier used the word ‘samskara’ earlier. I also explained its 
Deanne according to the Tharka-sasthra (science of logic) as 
‘impression on memory’. But this is not how the word is generally 
understood. ‘Sam(s)’ = well; ‘kara’ - making. ‘Samskara’ means 
making something good, refining or purifying it. 


The Dharmasasthras deal with such samskaras as purify a 
man so as to make him fit to be united with the Paramathman. 
From the Dharmasasthras we know in detail the forty samskaras 
that are based on the Kalpa-sithras and which are to be performed 
during one’s life’s journey. 
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PARADISE (SWARGA) OR 
THE PATH OF ATHMAJNANA ? 


ur life is a mixture of joys and sorrows. Some experience 

more joy than sorrow and some more sorrow. There are a rare 
individuals who can control their minds and keep smiling even in 
the midst of sorrow. On the other hand, there are quite a few 
people who have much to be happy about but who keep a long 
face. If there is want it is sorrow. 


All beings long for everlasting happiness. There are two 
abodes of eternal happiness. One is déva loka, the world of 
celestials or paradise, the other is Athmajnana, the state of 
awareness of the Self. The Athman, the Self is bliss; it is the 
Brahman. To realise this truth is to attain everlasting blessedness. 
But this state, this joy supreme, is not experienced by the mind or 
the senses. It is the highest, the most exalted state and it 
transcends the senses and the mind; it is a state in which a man 
becomes aware that ‘the body is not I, the intelligence is not I, the 
consciousness is not I’. 


Paradise is the place where happiness is always experienced 
by the mind and the senses. Music and dance - music of the 
gandharvas, dance by Rambhaand Ménaka - Kalpaka, the tree that 
grants all wishes, Kamadhenu, the cow that grants all wishes, the 
garden known as Nandana: dēva loka means all these. It is land of a 
mirth and merriment. But a difference exists between the joy 
experienced in paradise and the bliss experienced by the knower of 
the Self. It is true that there is eternal happiness in paradise but not 
for the man who goes there because he will not remain there 
permanently. If he has earned a good deal of merit (purtya/ he will 
be able to remain there until he is reborn. When he has enjoyed the 
fruits of his meritorious actions, the Lord will send him back to 
earth. It is true that there are accounts in the Puranas of mortals 
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who earned a great deal of merit and became dévas to remain in the 
celestial world. But the same Purarids also tell us that the gods 
themselves are not permanent denizens of paradise. There are 
stories in these texts of the celestials being hounded out of paradise 
by demons like Surapadma and Mahishasura and of Indra, their 
king, himself being pushed down to earth to undergo suffering 
there. 


On a hypothetical basis, eternal happiness may be ours in 
swarga. But there is no instance of anyone having remained there 
permanently nor does it seem possible. 


Happiness gained through the senses is derived from external 
objects which cannot be ours for all time. There were occasions 
when Indra had to suffer all by himself after losing everything, 
including Kamadhénu, the Kalpaka tree, Airavata and even 
Indrani. So the happiness associated with paradise, which is 
dependent on external objects, can never be enduring. ‘Sadananda’ 
or eternal bliss is for him who has neither anything external nor 
internal and who dwells in his Self as a sthitha-prajna (a man who is 
steadily established in jnana) as explained by the Lord in the Gita, 
one who remains fixed in his Self. The joy experienced by Indra is 
but a droplet of the vast ocean of Athmicbliss, so says the Acharya 
in his Manisha Panchakam: ‘Yath Saukhyambudhilesatha imë 
Chakradhayo nirvruthah ’. 


According to Upanishads you will have eternal bliss if the 
Senses and the mind are removed in the same way as you draw off 
the rib from a stalk of corn and remain just the Athman. It requires 
great courage to treat the body and the senses as something foreign 
to us and feel that ‘Iam not the body. Its joys and sorrows are not 
mine’. Such courage cannot be had unless purity of mind is 
attained. Observance of religious rituals is meant for creating 
chiththasuddhi (purity of the mind). There are forty samskaras to 
purify a person with Vedhic Manthras and to involve him in the 
rites associated with those Manthras. These are the first steps 
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towards the indissoluble union of the individual self with the 
Absolute - Adhvaitha mukthi. 


It must be the goal to achieve purity of the mind by 
Karmanushtanas. Then, with the mind having been cleansed, we 
must meditate on the Self and become one with It. This is the 
philosophy of Sankara. If a man has such a goal and keeps 
performing rituals till the end (without becoming a sanyasin and 
doing jnanavichara) he goes to Brahmaloka when he dies. During 
the great deluge when Brahma is absorbed in the Brahman he too 
attains non - dualistic liberation, so says Sankara. But if a man 
performs rituals for the sake of rituals without keeping before him 
the goal of oneness with the Brahman he will be rewarded with 
paradise, but not the paradise that is eternal. Though the stay may 
be brief he will enjoy greater happiness there than on earth. It is 
samskaras that earn a man heaven. 
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THREE TYPES OF WORLDS 


speak of three worlds: déva Joka (world of the celestials), 

manushyaloka (this world of ours), and naraka (hell). The 

first has nothing but pleasure; in the second it is a mixture of 

happiness and sorrow; and in the third there is nothing but pain 

and sorrow. According to our sasthras a man who has committed 

terrible sins goes through torments of hell before taking lowly 
birth again in this world. 


Our sasthras also say that this world of ours is better than 
the others. Because from here we can go to any other world. If one 
is condemned to hell he cannot escape from it and will be forced to 
stay there until he has paid for his sins. If we go to paradise we 
cannot extend our stay there however much we may wish to do so. 
When puñya is exhausted we will have to tumble down to earth. It 
is only here that we have some freedom and we may earn merit or 
demerit by our actions. We may perform puja - with our hands or 
hurt others. We may use the tongue to sing the praise of /sward - or 
speak ill of people. For each of our organs of action ( karméndriya) 
God has given us such twin capacity. 


There is not this kind of freedom in the other worlds. Is a 
cow capable of earning merit? The Dévas are like cows. The cow 
has neither merit nor sin in its life. Only we human beings can 
attain liberation through good actions. Other worlds are like hotels 
where we can eat the fruits of actions which we produce here. 
There you may experience the fruits in proportion to the pwya 
you have earned or the papa you have piled up. Our world alone is 
karmabhiimi (world of action). And even here only the humans are 
capable of thinking and acting on their own. All other creatures act 
according to instinct. Those who are in the other worlds have no 
right for doing karma. 


641 


A man’s actions, his works, together with his character, 
determine his passage to other worlds. Only in this karmabhiim; 
can we perfect our character by performing virtuous acts and thus 
qualify to go to another world. 


There is a time and a place for the conduct of a religious rite, 
Can a sraddha be performed at midnight? There is a right time for 
it as well as a proper place. It is in India particularly, that is 
Bharatavarsa, the Védhic karma must be performed, but even here 
it is not permitted during certain periods. It has to be performed 
out in hallowed places and during sanctified hours. 


aa Ap g 
a oe ao 


642 


MEANING OF SAMSKARA 


Ww is Karma? It means work. Suppose a cloth is to be woven 
a number of things have to be done like procuring cotton, 


spining it into yarn etc and then the cloth is to be dyed. The 
knower of the A¢hman through a series of rituals. Karma has to be 
performed in such a way as to purify him both outwardly and 
inwardly. Such a karmdis called samskara. 


That which removes the impurities from an object and 
imparts good qualities to it is samskara. For instance, ‘kesa- 
samskara’ means shaving or dousing and applying oil to the hair. 
Samskara is like combing the hair and applying oil to it. Certain 
samskaras are performed on land. First the land is allowed to dry, 
then it is plougned and watered. Seeds, say, of paddy, are sown 
and after they sprout the seedlings are transplanted. The weeds are 
removed, the field watered again and the excess water drained off. 
When the corn is ripe, the crop is harvested, threshed and the chaff 
winnowed. The paddy has to be ‘seasoned’ and pounded before 
the rice is used. 


How many different steps are there in making cotton into a 
cloth. The weaver has to take great care that the yarn does not get 
tangled. Our Self is in a tangle caused by the senses. It has to be 
untangled and made eternally happy. There are many obstacles to 
this. Now and then we experience some happiness in the midst of 
all our trouble and suffering. This happiness must be made to 
endure for ever. For that we must go to Brahmaloka. In the 
presence of /swarda there will be no sorrow. After the great deluge 
we will become one with Him. We have to prepare ourselves now 
itself towards that end. 


The sages have laid down the forty samskaras and the eight 
Athmagurtas’ for this purpose. 
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When the term ‘Athmaguna’is used or Athma being purified 
by samskaras. The reference is to the Yivathma ’ of the Dwaithis, 
which appear to be different from Paramathma. In truth there js 
only one A/hman, one Self, and there is no difference between the 
jivathman or individual self and the Parabrahman. The Self is ever 
pure. So it is wrong to say that it has to be purified by the 
samskaras. It is Nirgurta. So it is also wrong to speak of what are 
called Athmagurias. 


But, that which is Nirguna, along with Maya or something 
has become all of us but has prevented us from knowing that we 
are that only. It is the jiva which is at the dualistic lived that is 
referred to as Athma here. It is impure and it has to be purified by 
samskara. It has also durguzias or bad qualities which have to be 
removed by cultivating the eight Athma gunās and made good. 
Once we succeed in this, there will be neither any samskara nor 
any guia. We will transcend all guzas, all qualities, including the 
highest of them, sathvaguna. Finally there will be only the Self 
without any karma, without any guzas and without any distinction 
between the Jivathman and the Paramathman. But to come to this 


state we have to go through the process of samskaras and cultivate 
the eight Athmagurtas. 


If we wish to emulate the example of the noble characters of 
the Purarias, we will have to contend with various obstacles like 
our attachments and desires, our feelings of hatred and fear. We 
will have to be disciplined through works and we will have to 
observe the rules about our daily routine, about how we should sit 
or stand, eat and dress. In this way we will rein in our mind, 
subdue our passions and ego, and our feelings of anger, hatred, 
fear and sorrow will gradually wither away. The samskaras will 
help us to acquire the qualities of the noble Purariic characters 
whose stories we listen to or read. 
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THE EIGHT QUALITIES 


A pi eight gurīās or qualities are : dhaya, kshanthi, anasūyä, 
saucham, anaydsam, mangalam, akarpariya, aspruha. 


‘Dhaya’ is love for all creatures, such love being the very 
fulfilment of life. There is indeed no greater happiness than that 
derived by loving others. Dhaydis the backbone of all qualities. 


‘Kshanthr is patience. One kind of kshanthi is patiently 
suffering disease, poverty, misfortune and so on. The second is 
forgiveness and it implies loving a person even if he causes us pain 
and trouble. 


‘Anasuya’ is the name of the sage Atri’s wife. She was utterly 
free from jealousy : that is how she got the name which means non- 
jealousy. It is wrong to spell the name as Anusayda. Heart-burning 
caused by another man’s prosperity or status is jealousy. We ought 
to have love and compassion for all, ought to be patient and 
forgiving even towards those who do us wrong and we must not 
envy people their higher status even if they be less deserving of it 
than we are and, at the same time. must be mature enough to 
consider their better position as the reward for having done good 
in their previous life. 

‘Saucha is derived from ‘suchi’, meaning cleanliness. Purity 
is to be maintained in all matters such as bathing, dress, food. 
There is a saying uttered even by the unlettered: ‘Cleanliness 
makes us happy and it even appeases hunger’. When we see a clean 
Person we feel clean in our mind. 


In Manu’s listing of dharmas that are applicable to all, 
ahimsa or non-violence comes first, followed by sathyam 
(truthfulness), asthéya (non-covetousness; non-stealing is the 
direct meaning), saucha (cleanliness) and indriya-nigraha 
(subduing the senses or even obliterating them). 


The fifth Athmaguna is ‘andyasa’. It is the opposite of 
‘ayasa which denotes effort, exertion, etc. Andyasa means to 
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have a feeling of lightness, to take things easy. One must not keep a 
long face, wear a scowl or keep lamenting one’s hardships. If you 
lose your cool you will be a burden to yourself as well as to others. 
Andayasa is a great virtue. Many of our rituals involve much 
physical exertion. When we perform a sraddha we have to remain 
without food until 2 or 3 in the afternoon. There is enormous 
physical strain in conduct of yaga. Therefore, Anayasa here refers 
only to mental strain. Obstacles, inevitable to any work must not 
cause mental strain. The attitude that everything happens 
according to the will of the Lord must be developed and mind 
should be kept light. What do we mean when we say that the 
musician touched the high pitch anayas? Does it not mean that he 
performed with ease what is difficult. Similarly, we must learn to 
make light of all the hardships that we encounter in life. 


What is ‘mangalam’? Happiness that is characterised by 
elegance and purity is manga/am. One must be cheerful all the time 
and not keep growling at people on the slightest pretext. This is 
great service to the world. To radiate happiness by our mangalam 
wherever we go. It is better than giving money very liberally or 
rendering other services. 


To achieve anything with a feeling of lightness is anayasa. To 
be light ourselves, creating joy wherever we go, is mangalam. Like 
a lamp we should spread light, that is happiness and should never 
give cause for people to say, ‘Oh! he has come to find fault with 
everything’. Wherever we go we must create a feeling of 
happiness. We must live with mangalam and make mangalam smile 
and remain everywhere. 


‘Akarpaniya’ is the next gura. Miserliness is the quality of 
kruparia a miser. ‘Akarpanya’ is the opposite of miserliness. We 
must give generously and whole-heartedly. At Kurukshetra Arjun@ 
was dejected and refused to fight. Indescribing his state Gila says 
he was the victim of ‘karpanya dhosha’. It means, contextually, 
that he abased himself to a woeful state, he became ‘miserly’ about 
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himself. Aka@rpartya is the quality of a courageous and zestful 
person who can face problems with determination. 


‘Aspruha’ is the last of the eight qualities. ‘Spruha’ means 
desire; a grasping nature. ‘Aspruha’ is the opposite, being without 
desire. Desire is at the root of all trouble, all evil and, all through 
the ages, it has been the cause of misfortunes. But to eradicate it 
from the mind seems an almost impossible task. By performing 
rites again and again and by constantly endeavouring to acquire the 
Athmic qualities one will eventually become desireless. Says 
Valluvar: 


Parruga parrarran parrinai apparrai 
parruga parru vidarku 


Tirumular goes a step further. ‘Itis not enough, ‘ he says, ‘to 
be attached to /swara who is without attachment and be free from 
other attachments. You must be able to sever yourself from the 
attachment to /sward himself’. 

Asai arumingal, asai arumingal 

Isanodayinum asai arumingal 

The Buddha calls desire a thirst. Intense desire for an object 
is ‘thrushna’. (The Buddha calls it ‘tanha’ in Prakruth). His chief 
teaching is the conquest of desire. 


Desirelessness is the last of the eight qualities. The first one, 
dhaya, is the life-breath of Christianity. Each religion lays 
emphasis on a particular quality, though all qualities are included 
in the teachings of Buddha, Jesus Christ, the Prophet Mohammed, 
Guru Nanak, Zoroaster, Confucius and the founders of all other 
religions. Even if these qualities may not have been pointedly 
mentioned in their teachings, it is certain that none of them would 
regard people lacking them with approval. 
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GUNAS IN PRACTICAL LIFE 


ll religions teach people to be loving, to be truthful and to be 
Åsne from jealousy, desire and greed. But our religion goes 
further by prescribing various samskaras which would enable him 
to acquire these qualities in practical life. There is no use merely 
preaching, asking people to be like this or that. A man must be kept 
bound to a system consisting of such activities as would help him in 
practice to acquire the noble qualities. Our religion alone does 
this. 


Some people say that while other religions give importance 
to love and desirelessness, Hinduism does not do so and besides it 
is, ritual-ridden. This view is totally erroneous. In fact, our 
religion does more than others: while laying emphasis on the eight 
qualities, it imparts lessons to take people beyond them, to a state 
that transcends these very qualities. It also believes thal merely 
talking about the qualities will serve no purpose. After all, we do 
know, that we have to be virtuous, truthful, loving and so on. Still 
we find it difficult to live according to these ideals. What purpose is 
served if our canonical texts merely keep urging us again and again 
to acquire noble qualities? That is why, unlike other faiths which 
contain a great deal of ethical and moral instruction, our religion 
teaches ethics and morality to the extent necessary. But is that all? 
Without stopping with mere precept it tells us how we may- in 
actual practice, cultivate and acquire them. This it does first by 
telling us stories through the Puranas of virtuous people who 
obtained fame and of evil-doers who got ill fame. But it recognises 
that even such examples are not enough to provide the necessary 
inspiration, so it lays down a number of samskaras for the purpos? 
of obtaining inner purity. Ours is the only religion that gives 
practical training in making people virtuous and in acquiring moral 
excellence. Instead of being proud of this fact, is it right to feel thal 
there is something lacking in our religion? 
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The first of the eight qualities is love which is the chief 
teaching of Jesus and the last of them is desirelessness which is the 
cardinal teaching of the Buddha. 


Is it enough to give oral instruction about the qualities? In 
other words, is it enough merely to preach them? It is man’s 
nature to be engaged in some work or other. And, after all, if you 
want to accomplish something you will have to work for it. 
Gandhiji taught truth and non-violence, spoke about them all his 
life. In his Asrama he was all the time not only doing some work or 
other himself, he was also urging others to do the same. His 
followers called him a hard taskmaster. He asked them to keep 
turning the charka and expected them to clean their toilets 
themselves. 


The Dharmasasthras have prescribed rites to make us 
inwardly pure and impart us the eight qualities. In this context the 
suthras of Apastamba and Gautama have a dominant place. Among 
the Smruthis Manu’s is the most important. 


Apasthamba and Gautama deal with the dharmas common to 
all people. The former lays down the duties and samskaras 
separately for the different castes also. Gautama deals with the 
forty samskaras and the eight Athmagumas. These forty-eight are 
the means to take a man to Brahmaloka on his death. He goes 
before the presence of /swara, which is like going to a great jnanin. 
He can remain quiescent in bliss. When /swara, who conducts the 
world himself becomes formless, he too [the man who attains 
Brahmaloka] will be dissolved in him. Until then he resides in the 
world of iswara (salokyam) and later attains sayujyam, that is 
becomes one with him. ‘Yasyaithe chathvarimsath samskarah 
ashtavathmagunah sa Brahmanah sayujyam salokatham jayathi’, 
so itis said, 


The body is involved in various ways in performing the forty 
Samskaras. When we work in an office we use our hands and feet 


649 


and mouth, So is the case with the samskaras. The one who 
performs them and cultivates the eight Atamagurias goes directly 
to the Brahmaloka in where there is neither sorrow nor happiness, 
When are you without sorrow and happiness? When you are with 
the One who creates them. 


The Athmic qualities are described as ‘Athmasakthi’. This 
term has recently come into use in newspaper language. In the old 
Sanskrit and Tamil texts we do not find the term ‘Athmasakthi’ 
used, but only ‘Athmagurtas’. 
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IMPORTANCE OF AGNI 
(SACRED FIRE) 


e samskards cover an individual’s entire life-span - 

‘Nishekadhi smasanantham’ - from the time of conception till 

to the time the body is offered to Agni. ‘Nishekam’ is a rite 

performed with the sacrificial fire as the witness and the funeral 
which comes last is also performed in the fire. 


Agni, the sacred fire, must be kept burning throughout life. 
The Brahmachdarin the bachelor - student must perform the 
samidhadhanam everyday. After he gets married with Agni as 
witness he becomes a gruhastha (householder) and must then on 
perform the aupasanda in the fire. For the vanaprasthd (forest 
recluse), a sacred fire called ‘kakshagni’ is prescribed. The 
sanyasin has no sacrament involving the sacred fire: he has the fire 
of knowledge (jndnagni) in him. His body is not cremated - that is 
there is no Agni-samskara for it- but interred by way of respect. 
The correct procedure would be to cut it into four parts and 
consigned to the four quarters of a forest where it will become 
food for birds and beasts. In an inhabited place the severed parts of 
the body would cause inconvenience to people. That is why they 
are to be thrown in the forest. If that is not possible it should be 
buried and trees planted over it and it would be manure for the 
plants. Nowadays over the site of the interment of a sanyasin s 
body a Brindavana is built; again out of respect. It has been 
prescribed that at such sites all that is to be done is to plant a bilva 
or asvaththa tree (pipal). 


All jathis have rites to be performed with Agni. During 
marriage people belonging to all varztas must do aupasana and the 
aupasana fire must be preserved throughout. Now a days only 
Parsis are following the practice of preserving the fire. Their 
Scripture is called the Zend-Avesta which name must have been 
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derived from the Védhic ‘Chando-Vasthai’. Their teacher wags 
Zoroaster [Zarathustra] : this name is the distortion of 
‘Saurastra’. Their homeland is Iran (from ‘Arya ). If the fire kept 
by them is extinguished at any time they spend a lot and do 
expiatory rites. With us rituals performed in the sacred fire have 
been on the decline from the turn of the century. The lifestyle of 
our people has changed. If there is faith, this great treasure (rites 
performed in the fire) could be preserved. The most important 
reason for the loss of faith is the present system of education. 


Our body has to be finally offered in the fire as ahuthi 
(oblation) to the deities. It is treated as a dhravyam (material for 
sacrifice) with ghee applied to it before it is offered in the fire. This 
is ‘dhahana-samskaram . 


aa y y 
dA Ja da 
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NAMES OF SAMSKARAS 


he forty samskaras which are meant to purify the individual 
Vat are: garbhādhānam, pumsavanam,  Simantham, 
jathakarma, namakaratiam, annaprasanam, chaula, upanayana, 
the four rites like prajapathyam (Vēdha vrathas) performed during 
gurukulavasa (the years the celibate student spends in the home of 
his guru), the ritual bath on completion of gurukulavasam, 
marriage, the five mahayajnas (Pancha Mahayajnas) performed 
everyday by the householder. We have listed nineteen so far. Then 
there are seven pakayajnas, seven haviryajnas and seven 
Somayajnas to be conducted by the householder. Thus 19+21-=40 


The seven pakayajnas are: Ashtakai (anvashtakai), 
sthalipakam, parvariam, sravani, agrahayani, chaithri, asvayuyi. 
The seven haviryajnas: agniyadhanam, agnihothram, dharsga- 
puriamasam, agrayanam, chathurmasyam, niruthapasubandham, 
sauthramam. The seven somayajnas: agnishtomam, athyagni- 
shtomam, ukthyam, sddasi,  vajapéyam, athirathram, 
apthoryamam. 


Out of the forty samskaraés some are to be performed 
everyday, some at certain times and some at least once in a 
lifetime. In the first category there are five mahayajnas (pancha- 
Mahayajnas) . 


Rites done to the chanting of Manthras are more beneficial 
than those done without it - a sacrament involving Manthras is a 
samskaré. The social service that a house holder does is 
included among his daily pancha - mahayajnas. The pancha - 
mahayajnas are: brahmayajnam, dévayajnam, pithru yajnam, 
manushyayajnam and bhuthayajnam. The chanting of the Vedhas 
Constitutes brahmayajnam. Sacrifices and puja are devayajna. 
Tharpanam is pithruyajna. Feeding guests is manushyayajna. And 
offering bali to various creatures is bhūthayajna. 
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Aupasané and agnihotra are part of the daily religious 
routine. Though a pakayajna, aupasana is not included in the group 
of seven pakayajnas mentioned above, while agnihotra is one of the 
seven haviryajnas. Dharsa - purnamasa is a haviryajna to be 
performed once in fifteen days. The other five haviryajnas and the 
seven somayajnas are to be performed once a year or, at least, 
once in a lifetime. Out of consideration for us, the Smruthis say 
that the difficult somayajnas need be performed only once in a 
lifetime. 


But for the parvani - sraddha which is to be performed once 
a month and the sthalipaka every Prathama, the other five 
pakayajnas are to be performed once a year. 


To put it differently: the Pancha Mahayajnas together with 
agnihothra and aupasana are to be performed everyday; dharsa- 
puriiamasa and sthalipaka once a fortnight; parvani-sraddha once 
a month. The other yajnas are to be performed once a year or al 
least once in a lifetime. 


On a plot of land growing one crop, harvesting is done once a 
year while on another plot growing three crops the same is done 
once every four months. Some crops have to be watered everyday, 
some on alternate days. Such jobs are samskaras. But there ate 
differences in the samskaras for different crops. The same is the 
case with the samskaras meant for human beings. 
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SAMSKARAS PERFORMED BY 
PARENTS 


5 samskaras begin with garbhadhana, that is from the 
time of impregnation. The ‘Sarira-pinda’ must be formed to the 
chanting of Manthras. People mistakenly think that rites like 
Pumsavana and Simantha are meant for the mother. Actually, they 
are for the life taking shape in her womb, the foetus and are meant 
to purify it. The elders have a responsibility in this matter. One 
may not do the rites meant for oneself, but it is sinful to be 
negligent about those meant for another life. Nowadays people 
omit to perform garbhadhana, Simantha, etc, thinking that such 
rites are not fashionable. 


Where there should be some delicacy in man-woman 
relationship people act without any sense of shame after the 
fashion in the West. But, when it comes to performing Védhicrites 
in which the well-being of a new life is involved, they feel a sense of 
awkwardness. Such an attitude is not right. 


Garbhadhaéna, Pumsavana and Simantha are performed 
before the child is born. The sexual union of man and wife must be 
sanctified by the Manthras. Instead of being an act of animal 
passion, it is raised to the level of a samskara with the chanting of 
Manthras: the purpose is the well-being of the life to be formed. It 
is madness to give up such rituals (without realising the high 
principles inspiring them thinking them to be ‘uncivilized’). If 
there is any feeling of delicacy on your part about the garbhadhana 
(ruthusanthi) ceremony, you do not have to collect a crowd. But 
the rite itself must be gone through. It is no longer the custom to 
have a four-day wedding with the couple doing daily aupasana. 
Nor is the rite of sesahomam conducted following the day of 
Wedding. The couple have sexual intercourse on the same day as 
the marriage without any ceremony and the chanting of Manthras. 
This is an evil practice and sinful. Since the intercourse takes place 
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in an animal manner, the children born too will be likewise, 
Pumsavana must be performed in the third month of pregnancy 
and Simantha in the sixth or eighth. Nowadays both rites arg 
somehow gone through together. 


On the birth of a child, its jathakarma must be performed, 
Gifts must be given away. Namakarariais on the eleventh day. Even 
this, the naming ceremony, has a purificatory purpose according 
to the sasthras. There are rules regarding the name to be chosen 
for the child in accordance with the nakshathra or asterism under 
which it is born. It must be one from the many names of the Lord 
and to call the child by such a name is itself a samskara since it has 
a cleansing effect. We do not have the custom of ‘christening’ our 
children with inanimate names like ‘Stone’. But nowadays even in 
this land similar names are given to children. Also when the child’s 
name is that of the Lord it is corrupted or twisted clumsily. The 
name given to a child during a Vedhic ritual must be treated with 
some respect. 


When the child is six months old it is time for its 
annaprasana. The samskaras from the garbhadhana to 
namakararia are performed by the parents on behalf of the child. In 
annaprasana, even though the father chants the Manthras, it is 
[obviously] the child that takes anna or food. 


If the mother takes medicine, the baby is nourished, is it 
not? In the same way the inner thoughts and feelings of the parents 
will affect the foetus and its character will be shaped accordingly: 
There is a difference between what you write when your mind is 
calm and what you write when you are in an angry mood: the first 
will be good to read while the second will not be so pleasant. The 
body too is subject to good and bad influences. The sexual union 
must take place when the couple are imbued with good thoughts: it 
will then lead to the creation of a blob of life (pinda) that will have 
the potential to develop into a noble character. This is the reason 


why the marriage is consummated with the intonation g 
Manthras. 
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There are people who have not altogether ceased to observe 
such rites, but sometimes they go through two or three rites 
together. There is a right time for every samskara and there are 
Manthras as well as dravyas (materials) appropriate to them. 


Chaula comes after annaprasana. It is meant for the ‘sikha’ 
which is essential to the conduct of all good rites. The sanyasin has 
no sikha and is shaven-headed; in fact, the sikha has to be removed 
with the recitation of Manthras at the time one receives initiation 
into sanyasd. It is kept in the chaul/a ceremony with the chanting of 
Manthras and with a vow made to Paramésward (as part of the 
sankalpa). So it is wrong to remove it as we like in violation of this 
vow. Is it proper to remove this lock of hair as if it were just a 
handful of leafy vegetables? People install the Sivalinga or 
Salagrama for worship. Would it be right on their part to discard 
them as they like. It would be a different matter if they were stolen 
or lost accidentally. Similarly, to wear a sikha ceremonially and 
then remove it, as and when we like, and have a crop is not proper. 


The chanting of the Védhas, the performance of Védhic 
rituals and the dharma practised by the householder with his wife 
strengthen both body and mind (the latter through the vibrations in 
the nadis produced by the Manthras). The sikha on the 
Brahmarandhra is a protection and a means of obtaining such 
strength. It is like the tiles on the roof of a house. Only when you 
cease to perform Vedhicrites is it not needed, that is when you are 
no longer a householder and became an ascetic. Today even as 
student-bachelors or as householders we have ceased to chant the 
Védhas and practise Védhic rites. So, naturally, we do not wear 
the sikha also. 


Upanayana comes after chaula This is called 
Brahmopadhesam. It is the first samskara in which the boy chants 
the Manthras himself. Those conduced until this ceremony are 
meant to protect the child from the evil influences arising from the 
sins committed by its parents. These are either ‘garbhikam’ or 
‘baijikam’ (belonging to the womb or to the seed or sperm). The 
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samskaras performed by the parents are to remove the ills caused 
to the child by these harmful influences. 


Any samskara must be performed at the right time and by 
doing so we are absolved of our sins. To wash away the sings 
incured by us in the past we have to go through samskdaras in which 
there is application of our body, mind and speech. 


We think evil with our mind, tell lies with our mouth, and sin 
with our body also. Indeed we practise all kinds of deception. The 
wrongs committed by mind, speech and body must be wiped away 
by applying mind, speech and body to virtuous purposes. With the 
mind, Parameswar must be meditated upon; with the faculty of 
speech, Manthras must be chanted; and with the body, noble 
deeds must be performed. It is from the time of upanayana that 
one becomes mature enough to perform samskaras that bring 
together mind, speech and body. 


I must speak about another matter. Apart from the 
samskaras that a father performs specifically for the sake of his 
child (from garbhadhana to chaula), those (including other types 
of rites) he conducts otherwise also benefit the children. This is 
according to the saying, ‘The good done by mother and father goes 
to protect the children’. Till recent time the children of Vaidika 
Brahmins were particularly bright, the reason being the impetus 
they received from the samskaras performed by their forefathers. 
What our ancestors did by way of good works served as the 
foundation of our moral and intellectual uplift for two or three 
generations. Children born afterwards have been so much 
embroiled in worldly affairs as to have become degraded. 


Our fathers did not perform any samskaras. So we may feel 
sorry that we have been deprived of the benefits that would 
otherwise have come to us. Let us not give room for our children s 


make the same complaint about us. Let us perform samskaras for 
our sake and theirs. 


a de of 


658 


WHY ALL SAMSKARAS 
NOT FOR ALL ? 


athakarma, ndmakdararia, annaprasana and chauldare common 

to all jathis. Only Brahmins, Kshathriyas and Vaisyas have 
upanayana. There is nothing discriminatory in this and there need 
be no quarrel over the same. People belonging to the fourth varra 
do physical work to serve the world and in the process acquire 
inner purity. They will gain proficiency in their hereditary 
vocations only by learning them from their parents or 
grandparents. They do not require gurukulavasa over some twelve 
years [as in the case with Brahmins] nor do they have to learn the 
Vedhas. If they do so their work will suffer. 


Upanayana is the first step taken towards gurukulavasa. 
When a boy learns the Védhas he must have no ego. At home he 
has a lot of freedom. His father will not be able to discipline him 
because of his affection. That is why the child is to be brought 
under the care of a guru. Vocations that require physical effort are 
different from the pursuit of the Védhas. There is no room for 
intellectual arrogance in them or for the nursing of the ego. So 
such work may be taught at home by the father or some other elder 
in the family. 

Those who serve by doing manual work do not require to go 
through upanayana or gurukulavasa. Certain special skills or the 
finer aspects of an art or craft that cannot be taught at home may 
be learnt from a Brahmin teacher. The Brahmin is expected to be 
Proficient in all arts, all subjects, but none of these is meant to be a 
source of his livelihood. His vocation is teaching and the chanting 
ofthe Vedhas and the performance of Védhic rites. 


There is a relationship between the samskaras described for 
a man and his vocation and mental outlook. So it would be wrong 
to think low of certain jathis who do not have to perform certain 
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samskaras. YOU may think it strange but it is my view that it iş 
those who have to do more samskaras than others have been 
thought of poorly. The idea is that these people need more rites to 
be rendered pure. Others are not in need of so many to be cleansed 
within. The larger the dose of medicine taken by patient the 
greater must be his affliction. 


None excels the sages in impartiality. They do not talk glibly 
of equality like us but they are truly egalitarian in outlook since 
they look upon all as one with /swara. The conduct of the world’s 
affairs is such that it requires people following different vocations, 
doing different jobs and with different mental qualities in keeping 
with them. It is in conformity with these differences and 
dissimilarities that the sages assigned the samskaras also 
differently to different people. There is no question of high or low 
among them. 


It is in observance of the same principle that the sgasthras lay 
down upanayana for the first three varzas (Brahmins, Kshathriyas 
and Vaisyas) and also certain samskaras connected with it. 
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UPANAYANA 


he upanayana of a boy is performed when he is able to 
essa things and chant the Manthras. During this 
ceremony he is asked to go seeking alms. ‘Bhikshacharyam chara A 
he is told. ‘Bādanr , he replies (‘I will do so’). So, before his 
upanayana, the child must know enough Sanskrit to understand 
what is meant by ‘Bhikshacharyam chara’. When he starts learning 
at the age of five he will have a basic knowledge of Sanskrit by the 
time he is eight years old, the age fixed for the upanayana 
samskara. 


The world will stand to gain if eight-year-old children wear 
the sacred thread and chant the Gayathri manthra knowing the 
meaning. Today things have so changed that Godlessness is thrust 
into tender minds. 


Upa=near; nayana-=to take or lead(a child). Near whom or 
what is (the child) taken? Near the guru. That is what upanayana 
means. Who is a guru? One who has mastered the Védhdas. There is 
one guru during the brahmacaryasrama (|student-bachelorhood) 
and another during the last Asrama of sanyasa. The first guru is 
learned in the Vedhas, Vedangas and so on while the second is one 
who has given up everything including the Vedhas and attained 
Brahma Jnana. In the first Asrama you acquire vidya; in the last 
Asrama you realise jnana. . 


Upanayana is initiation into the brahmacharyasrama 
while ‘samavarthana’ is the completion of this stage of 
life. ‘Samavarthana’ means ‘return’. From upanayana to 
Samavarthana is student-bachelorhood or the brahmacaryasrama 
: Samavarthana thus denotes returning home on completing one’s 
Study of the Vedhic discipline in the gurukula. 


Upanayana is the ‘purvanga’ of student-bachelorhood. Any 
anga’ must have something that gives its distinctive character. 
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This is called ‘angi’. Thus for the anga called upanayana the angi js 
Brahmacharya. The word ‘Brahma’ has six different meanings, In 
the term ‘Brahmacharya’ it means the Vedhas. An entire Asrama 
or stage in life is set apart for the study of the Védhas: this js 
Brahmacharya. The minimum period for student-bachelorhood js 
twelve years which is the time taken to master the Védhds. 


‘Brahma’ also means Vishitu as well as Siva. The word, in 
addition, is also used to denote a Brahmin, tapas or austerities and 
the Paramathman. When you say Brahma with a long ‘a’ at the end 
(Brahma) it means the Creator. 


At mealtime we do ‘parishéchanam’, that is we sprinkle 
water over rice. It is the anga for the meal. The rice must be taken 
only afler it has ceremonially been made a prasada of /sawara. This 
is the purpose of the parishéchanam. Is it not foolish to refuse the 
food after it has been made a prasada of /swara? Not to learn the 
Vedhas after one has had the upanayana is akin to refusing to eal 
the food after one has done the parishéchanam. In this sense the 
majority of us are foolish. 


There are four ‘vrathas’ between the purvanga called the 
upanayana and the Uththaranga called the samavarthana. These 
are prajapathya, saumya, agnéya, and vaisvadeéva. 


There are certain rules to be followed if the a manthras ar 
to bear fruit. The Vedhas are replete with Manthras that help you 
to go forward spiritually and find release from worldly existenc® 
‘Brahmacharya’ may be described as the total discipline required 
to master the Vedhas. There are also rules meant for the study of 
each part of these scriptures. Each Vedhahas four ‘karidas ’, each 
associated with a great sage. Brahmayajna is performed in honow 
of them. For each kādā there is also a separate vratha. During 
student-bachelorhood when a kārdāis studied its vratha must als? 
be observed. The kārdās are prajapathya, saumya, 49n@V? a 
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yaisvadéva. After completing the four karidas the pupil will have 
his samavarthana with the permission of his guru. 


The four vrathas mentioned above are for students of the 
Krishita- Yajur Vēdhā. For students of the Rig Vedha there are the 
Mahanamni, Maha, Upanishad and Godhana vrathas. Thus each 
Vedha has its own vrathas. I mentioned those for the Krishta- 
Yajur Védha first since it is widely followed [in the South]. 


Samavarthana is also called ‘snana’ and one who has gone 
through it is a ‘Snathaka’. Everybody must learn his own Vedha 
{the Vēdhā that is his by birth] and other subjects in addition. 
When we perform upakarmd we must start learning a new part of 
the Vedhdas. Later, at the time of uthsarjana, it must be completed 
and the study of the Védangas taken up. The Vedhas, to repeat, 
must be studied during the six months roughly of Dakshinayanam, 
from the start of Sravama to Poushya. The next six months must be 
devoted to the Vedangas. 


To master the Manthras the student must strictly observe 
the rules pertaining to brahmacharya and to the particular part of 
the Véedha that is being studied. Nowadays we do not observe 
anything, we do not even learn the Védhas or a part of it. Before 
the wedding ceremony, we perform a rite called ‘ vrata’: in one 
hour we do a number of samskaras without knowing the meaning 
and hurry through the whole thing. Perhaps, I happen to give this 


discourse because this much at least survives of the Vedhic 
tradition. 


The importance of the upanayana ceremony lies in this: it 
makes a person fit to receive instruction in the Vedhas and spread 
their divine power throughout the world. Parents must realise this 
fact and perform their son’s upanayana at the right time. 

‘Dvi-ja’ (‘iru-pirappalan’ in Tamil) is the name given to a 
Brahmin, Kshathriya or Vaisya. They merit the second birth only 
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when they become qualified to learn the Védhas. Such a birth jg 
meant, to spread the divine power all over the world, and it js 
through the upanayana ceremony that they become qualified for 
it. Performing this ceremony at the right time is the responsibility 
of the parents. At present, in matters like this, no regard is paid to 
the canons. In contrast, in the old days, people had faith in the 
scriptures and acted according to their dictates. 
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THE SASTHRAS AND 
POPULAR CUSTOM 


is rather funny that, while the rules of the Daarmasasthras and 

Suthras are freely violated, certain popular customs prevalent 
here and there are being followed as if they are Sasthric rules. For 
instance, the belief has gained ground that the upanayana of a son 
must not be performed if he has an elder sister yet to be married. 
Another belief is that three brahmachdrins must not stay together 
in a family at the same time. The upanayana of boys is delayed on 
this pretext. It is not right to go against the Dharmasasthras giving 
preference to such popular customs and disregarding the upper age 
limit for the upanayana samskard. The customs mentioned above 
must have originated as a matter of convenience or for some 
sentimental reason. Popular practices may be followed so long as 
they are not contrary to the dictates of the Dharmasasthras. 


It is true that Apastamba says at the conclusion of his 
Dharmasasthra: ‘What I have dealt with so far does not exhaust all 
the rules. There are still many more. These must have evolved 
according to the custom of the family or the region concerned and 
may be known from women and members of the fourth varza...’ 
We must, however, remember that Apastamba does not want us to 
80 against the Dharmasasthras. 


The upanayana samskara must not be postponed on any 
pretext whatsoever. Sometimes the marriage of a girl is delayed 
because the parents do not have enough money to meet all the 
wedding expenses. This is also not justified and is against the 
Sasthras, I will speak about it later when I deal with the 
Vivaha(marriage) samskara. There is a lot of ‘show’ in our 
Weddings and this has come to be accepted as inevitable. Even if 
We, for our part, do not like any lavish display at weddings we 
Yield to the wishes of the groom’s people. The marriage of a girl is 
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delayed until her parents manage to raise the money to celebrate it 
in a big way. It is also held up because a suitable groom cannot be 
found. Then there is the problem of the groom’s people giving 
approval to the alliance. 


There are no such reasons for delaying the ‘thread 
ceremony’ nor is there any compulsion to make it expensive. It is 
not like a marriage in which we have to take into consideration the 
views and wishes of the groom’s people. So there can be no valid 
excuse for failure to perform the upanayana of a son at the right 
time. The delay is unforgivable on any count. 
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BASIC TO THE VEDHIC TRADITION 


yen a child falls ill the parents take special care of it. How 
Wor would it be to neglect a sick child? If there is anything 
worse it is not to perform the upanayana of one’s son at the proper 
age and fail to impart him the Gayathri manthra. This rite is for his 
Athmic elevation as well as for the good of the world. It is sheer 
vanity that the ‘thread ceremony’ is nowadays performed like a 
mini-wedding. This is one reason why it gets postponed since the 
parents have to find enough money to ‘celebrate’ it on a lavish 
scale. Delaying this samskara for such reasons must be condemned 
in the severest terms possible. 


We in the Mutt are ready to do anything [to help parents to 
perform the upanayana of their children at the proper age]. We 
arrange ‘mass upanayana’ ceremonies. A number of other 
religious organisations also have similar arrangements. The 
Gayathriis common to all. Mass upanayana is conducted for boys 
belonging to different denominations, Smarthd, Vaishriava, 
Madhva, etc, and is being done fairly satisfactorily. This practice 
must grow with more and more participants. 


Well-to-do parents think that such mass ceremonies are 
meant for people without means. But, at the same time, they do 
hot perform the upanayana of their children on their own at the 
right time, In this samskara the importance of which is hard to 
exaggerate, there is no question of once being able to spend or not. 
Money has nothing to do with it. It is sad that in upanayana 
Considerations not relevant to it are brought in with the result that 
the samskard that is at the heart of the Vedhic tradition is emptied 
of all its meaning. 


It is the duty of parents to make sure that, after they are 
invested with the sacred thread their sons do japa of the Gayathri 
everyday without fail. Some boys discontinue chanting this japa 
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the very first day after the upanayana ceremony. Parents must see 
to it that they don’t. They must also make sure that the children 
perform the Sandhyavandana without being distracted by cricket 
matches, cinema, party meetings, etc. I am not sure how far my 
urging is going to help, considering that parents nowadays are 
themselves more interested in clubs, films, meetings and the races 
than in matters concerning the Self. If there is any realisation on 
their part that their own lives have been lived in vain, they may 
perhaps want their children to do better. But will the boys listen to 
them? In all likelihood they will turn back to tell their parents: 
‘why do you ask us to perform Sandhyavandana and recile the 
Gayathri? What about you?’ 


In this unfortunate situation, if I am wasting your time by 
speaking about such matters, it is because I have a duty to remind 
you of your responsibility with regard to your children’s Athmic 
advancement. 


I do not know whether you will do what I ask you to do, nor 
do I know how you will do it. I will have to carry out the duty 
imposed on me by the Mutt. The Mutt bids me to see it that the 
upanayana of children is performed when they are of the right age 
all those children who are entitled to learn the Vedhas. Further, 
the Mutt also bids me to see to it that, once the boys are invested 
with the sacred thread, they perform the Sandhyavandana without 


fail everyday and that they learn to chant the Védhas at least on? 
hour a day. 
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QUALITIES OF A BRAHMACHARIN 


he celibate-student must perform samidhadhana every day, 

beg for his food and take no salt. If he is a Brahmin he must 
keep a staff(danda) of palasd, if he is a kshathriya a staff of 
asvaththa. The Vaisya brahmacharin has a staff of udumbara. The 
staff helps the student to retain his learning. It is similar to the 
lightning conductor or the aerial and is scientifically valid as to 
‘fix’ these hymns. That is why it should be kept-to safeguard the 
treasure called the Védhdas that the student has acquired. The 
brahmacharin must wear the skin of the black antelope 
(Krishitajina) and must not wear any upper cloth. There are rules 
the electrician has to observe for his safety: he must stand on a 
rubber plank or wear rubber gloves during work. Similarly there 
are rules prescribed by our great men of the past to protect the 
Athmic electricity, the ‘Athmic energy’. 


Today we perform upakarmd as a one-day ceremony 
without keeping up the study of the Véedhas. We do not go through 
the ‘uthsarjana’ at all. For our failure to do it we mutter a manthra 
in expiation, the manthra called ‘Kamokarshith’ which says, ‘ I did 
not sin. Kama (desire) did it. Anger did it...’ There is no need to 
repeat this manthra if we perform the ‘uthsarjana’. 


Brahmacharya implies adherence to a number of rules with 
regard to food, the performance of rites and the observance of 
vrathās. If a brahmacharin makes any mistake in chanting the 
Vedhas, in matter of tone or prounciation, he must do penance for 
the same on upakarma day. On this occasion he eats no more than 
a few sesame seeds; otherwise he fasts the whole day; and on the 
following day he offers 1,008 sticks of the pa/asa in the sacred fire 
chanting the Gayathri. He should do this every year. Nowadays 
brahmacharins perform this rite only on the day following the first 
Upäkarmā following the upanayana. Actually this is a rite all 
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Brahmins are expected to perform, though we find today 
householders doing only Gayathri-japa. When you merely mutter 
the manthra you feel sleepy and you may go wrong in the japa, But 
such will not be the case if you also perform a ömma as you chant 
the Gayathri. Sticks offered in the fire must be those of palasa, if 
not of the asvaththa; darbha grass may be used if the other two are 
not available. 


Atmealtime the student can have his fill. The only restriction 
is that he must not give free rein to his appetite. He must beg for his 
food for such a practice makes him humble. The sasthras do not 
require him to fast. The student must be nourished properly during 
his growing years. But he must, at the same time, learn to develop 
sathvic qualities and there must be nothing rude or rough about 
him. It is by serving his guru that these qualities are inculcated in 
him. 

During the twelve years in the gurukula the student must 
learn his recension of the Védhas and also the Chaturdasa-vidhya. 
On completion of his stay in the gurukula he performs the 
samavarthana, returns home and gets married. 
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NAISHTIKA BRAHMACHARYA 
AND FAMILY LIFE 


the past, some students continued to reside with their guru 
without performing the samavarthana. Even after his passing, 
they remained brahmacharins and remained so all their life. 


Our dharma takes into account the natural urges of man. The 
general rule is that, on his return home from the gurukula, the 
student must marry and settle down. It is difficult to go against the 
natural urges. But going along with nature does not mean being 
swept away in the flow of urges. After all the goal of all our efforts 
is reaching the other shore-that is release from the worldly 
existence. The householder must lead a life of dharma with his 
wife. But later he must become a forest recluse first and then, 
renouncing everything, a sanyasin. This path to asceticism through 
stages is based on the fact that curbing the natural instincts is likely 
to be harmful. A person who decides in his youth to become a 
naishtika brahmachdrin (lifelong student-bachelor) may later 
succumb to his natural passions. This would be an offence against 
the Asrama code of conduct and therefore sinful. As a householder 
he is not guilty of any offence if he goes by his natural urges within 
the constraints of dharma. 


There are exceptions to any rule. Those who have firmness 
and maturity of mind and strength of character obtained from the 
samskaras preformed in an earlier birth may become lifelong 
brahmacharins, We have the example of Sémartha Ramadasa who 
lived more than 300 years ago. It was he who inspired Sivaji to 
uphold our dharma against the onslaught of Islam. Ramadasa, the 
Naishtika brahmacharin, personified one aspect of Hanuman. 


Sri Sankara Bhagavadhpadha was an incarnation al 
Paramesward and his mission was re-establishment of the Vale 
dharma. He went directly from the Brahmacharya to the ascetic 
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stage of life. His disciples too, with the exception of 
Suresvaracharya, did the same. Sankara gave initiation into 
sanyasa to Padmapada, Hastamalaka and Thotaka. In the Sankara 
Mutt also brahmachdrins are initiated into sanyasa because, 
according to the rule, only such Sanyasins can occupy the Pitha, 
All this points to the fact that everybody need not become a 
householder before donning the ascetic’s garb. But it must be 
conceded that only a few will have the wisdom and mellowness 
necessary to skip two Asramas (that of the householder and the 
forest recluse) to take to sanyasa. Naishtika brahmacharins do not 
have to perform the following samskaras: marriage, the five 
mahayajnas, the seven pakayajnas, the seven haviryajnas and the 
seven sOmayajnas. Their antah-kararia must be sufficiently pure 
even without going through these rituals. So they are exceptional 
cases. 


Dhahana-kriya(cremation)is the last samskara according to 
the sasthras. It is argued, on the basis of this, that they (the 
sasthras) do not enjoin all, even the aged, to take to sanyasa. if 
everybody were to live through all the Asramas (that of bachelor- 
student, householder, forest recluse and ascetic) there would truly 
be no question of the cremation rite for anybody. Are not 
Sanyäsins to be burried ones, before of being consigned to the 
flames? If it therefore, it is sad that asceticism is only for the 


mature, and not even for the aged among the rest, the argumen 
cannot be said to be wrong. 


The view that cremation rite applies only to those who i 
too young to become Sanyasins is unfounded. Indeed not only 
those who die prematurely but also the old are to be cremated tt 
they do not become Sanyasins]. So the inference is that sasthris© 
approve of aged people also not taking to sanyasa. 


A person who has developed jnana and vairagya. must live s 
the forest giving up family responsibilities and perfor™ ge 
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Vedhic rites. He must leave his children and property behind and 
take only his wife with him to the forest. The wife, however, is not 
for carnal pleasure but to be a partner in the conduct of rites 
involving the sacred fire-sacrifices, aupasana, etc. This is the 
meaning of vanaprastha. A person qualifies for this stage of life 
when he is mature enough to leave home and hearth, children and 
relatives. Later he gives up the Védhic karma itself and turns his 
mind exclusively to the quest of the Self. This is the time when he 
enters the sannyasAsrama. 


The man who has thus separated himself from his wife and 
given up Védhic works is initiated into sanyasa by his guru. He 
must constantly meditate on the Paramathman and experience the 
Truth as an inward reality. Also, he must have the realisation that, 
‘That Truth am I, all else is its false play.’ Then he is by himself, 
beyond his body and mind, as the Ultimate Truth. This is moksha, 
liberation. Such a man will continue to dwell in his body until the 
fruits of his past Karma are exhausted. But he will not be affected 
by such karma as a sanyasin who has inward realisation. From the 
point of view of the outside world he may still dwell in his body; 
but even in this state he is liberated. He is now a ‘jivanmukta’. 
When the body perishes he becomes a ‘ videhamukta’ (liberated 
without the body). And he himself is now the unconditioned 
Ultimate Truth. 


He who becomes a sanyasin without having lived as a 
householder and he who becomes a sanyasin after doing so, 
Performing all the forty samskaras and acquiring all the eight 
Athmie qualities, become alike the Ultimate Truth. 


What is the fate of the man who does not become an ascetic 
but who keeps performing, until his death, all the samskaras and 
cultivates the eight A¢hmic qualities? He is cremated on his death, 
After all, the majority of people belong to this category. What 
happens to such people after their death? 
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Sankara does not state that they will dissolve in the Ultimate 
Reality. They do not have the intense urge, the burning desire, to 
grasp the Brahman, abandoning everything. If they have the all- 
consuming desire for the Truth, no force can hold them back from 
their quest. It is because they do not possess such a desire that they 
do not obtain non-dualistic release. However, they have faith in 
the sasthras and perform karmas according to them and contribute 
to the well-being of the mankind and they are also thereby 
rendered pure inwardly. So, though they are not united with the 
Paramathman, they go to the presence of /swara, /swara who is the 
Paramathman with attributes (Saguzia Brahman/ and is behind the 
affairs of the world. 


This is called ‘Hiranyagarbha-sthana’ and it is the same as 
Brahmaloka. In this there is no inseparable dissolution in the 
Paramathman, but the man who attains it remains in bliss 
‘experiencing’ /swara. Such a state is also to be described as 
moksha. There is nothing wanting, there is no sorrow, and there is 
the presence of the Lord. What more is wanted? This state is 
reached by those who perform all the samskaras even though they 
do not become ascetics. 


But one day /swara (the Saguna Brahman) will put a stop to 
the activities of all worlds and dissolve them in the great deluge 
(maha-pralaya). He will now become the Nirguzfa Brahman, the 
Paramathman without any attributes. At this time all those who 
reside by his side will unite with the Paramathman as the 
Paramathman, that is non-dualistic liberation. 


In the great deluge all creatures-even those who have n°! 
performed any of the prescribed rituals, creatures like wor 
reptiles and so on also -will merge with the Paramathman. Then 
what is special about the one who unites with the Supreme Being 
after having performed al the samskārās? When ie 
Paramathman, as the Iswara with attributes, creates the worlds 
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again those who do not perform the samskaras will be born again 
according to the karma of their past lives. Only those who have 
properly gone through the samskaras and been rendered pure will 
be inseparably united with the Brahman. 


I have come far from the subject of upanayana. I had sought 
an answer to the following questions: ‘Can a person remain a 
brahmacharin all his life? Can a brahmacharin become a sanyasin 
without going through the stage of the householder? 
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UPANAYANA : 
WHEN TO PERFORM IT 


Brahmin child’s upanayana must be performed when he js 
Åsen years old from conception, that is when he is seven years 
and two months old from birth. A Kshathriya’sis to be performed 
at the age of twelve. Krisha Paramathman who belonged to the 
clan of Yadus ( Yadavas) was invested with the sacred thread at that 
age. The corresponding age for a Vaisya is sixteen. 


According to the sasthras, the lower limit of Brahmin 
youngsters is eight years and the upper limit is sixteen which 
means a grace of eight years. It is sinful not to have performed 
upanayana of a Brahmin boy before his passing the upper age limit. 


Uththarayana is the right period to perform upanayana- 
from the Tamil month Thai to Ani (Poush to Mithur). When the sun 
journeys northwards. While this is the right time for marriages 
also, the season of spring (Chiththirai (Chaithra) to Vaikasi)is 
considered particularly auspicious. For upanayana the month 
specially favoured is Masi (Magha). Upanayana and marriage arè 
not favoured during Dakshinayanam (from the Tamil month Adi to 
the end of Margazhi) (Ashad to Margasirsh). 


Nowadays, for various reasons, the upanayana and mar riage 
ceremonies are delayed for as long as possible and celebrated in 
any month except Margazhi. The results are there for you to s¢ 
But one must be happy perhaps that a function called marriage 8 
still performed somehow. So long as people perform it, let them 
perform it at any time. If we take this attitude, marriages maY Be 
permitted in any season as a desperate step. But upanayané ig 
different matter. It should never be permitted in Dakshiay ane 
If it is for some reason celebrated during this period, I would 3° 
for its performance again in Uththarayana. In upanayan@ Og 
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marriage have come to be linked to money and, therefore, parents 
postpone the upanayana in order to perform it along with the 
marriage of their daughter so as to minimise the expenses. 


The upanayana is sometimes performed when the boy is only 
five years old. This is called ‘kamyopanayana’ , ‘Kamya’ meaning 
in pursuance of desire. Such early upanayana is all right if you 
want the child to develop inwardly at an early age. But completion 
of seven years and the eight year is the proper age for it, because 
by then he would have learned enough Sanskrit to chant the 
Manthras clearly. Nowadays, the ‘thread ceremony’ is conducted 
together with the marriage, that is when the ‘boy’ is 30 or 35 
years old. So to suggest that the upanayana needs to be performed 
only when the child is eight years old - and not at five - appears a 
joke even to be, Joke or no joke, it [the delay in performing the 
upanayana] should make you uneasy deep within if you have some 
concern for the Védhic dharma. 


Adhi Sankara’s upanayana, it is believed, was performed 
when he was five years old. If the child is extraordinarily 
intelligent and can articulate words properly, his upanayana may 
be performed when he is five. 


ap 
[CAD] 
aø 
AS) 
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ROLE MODELS 
TO FOLLOW 


often occurs to me that two divine children demonstrate their 
ee, of descent to the earth through their very upanayana 
samskara. One of the two is Sankara who gave new life to the 
Vedhic religion and the other is Jnanasambhandhar. The Tamil 
Periyapurariam mentions that /ndnasambhandhar ’s upanayana was 
performed when he was a small child. From the fact that he calls 
himself ‘Nanmarai Jnanasambandhan’ we know that he was 
conversant with all the four Védhas. Both the Acharya and 
Jnanasambandhar had to listen only once to grasp their lessons; 
that is why they were called ‘ékasanthagrahins’. So they could 
learn the Védhasin one or two years. Indeed, there was no need to 
teach them, for they were capable of learning everything on their 
own. The one (Sankara) was an incarnation of Siva and the other of 
Subrahmaiya. If they had accomplished their respective missions 
only after their upanayana had been performed and after they had 
received instruction in Gayathri, it was only to show ordinary 
people like us the importance of that samskara. 


There was a poet called Rajachiidamani Dikshithar who 
spoke about himself thus ‘Before Ga iyathri came to me, Saraswathi 
was already there with me.’ Before he was eight years old the usual 
age for imparting the Gayathrimanthra, he had began to compos? 
poems. Jnanasambhandhar too sang his composition when he wé 
only three years old. He had already been performing miracles: 
But even so he had his upanayana ceremony performed and was 
taught the Gayathri Manthra. If he did so it was to show the worl ; 
that he was able to accomplish his great mission in life only by 
upholding the Vēdhic dharma. He has opened our eyes 10 a 
significance of the upanayana samskārā and the Gayalh? 
Manthra. 
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WHY AGE STIPULATION FOR 
UPANAYANA 


et us leave aside the question of child being inspired by 
[Ese before he is imbued with Gayathri. The more 
important thing is that before Kama takes hold ofa boy he must be 
inspired by Gayathri. That is why the age of upanayana is fixed at 
eight. When one is possessed by Kama one would be dragged away 
from one’s ideal, that of acquiring the power of Manthras. Even 
the power already acquired would be destroyed. That is, the 
upanayana ceremony is performed early so that the boy is helped 
to become perfect by constant repetition of Gayathri Manthra. 
After 16, he will not be able to do the same. If he somehow makes 
alittle ascent spiritually, he will suffer greater slip. That is why the 
upanayana samskara must be performed early. 


We do not take such samskara seriously nowadays. We do 
things to no purpose, and at the same time we do not have the 
courage to give up such rites altogether. So we go through them 
‘somehow ‘ for a false sense of satisfaction. Far better would it be 
itseems to me, to have the courage to be an atheist. The atheist at 
least has some convictions. 


If the Gayathri manthra is learnt in childhood itself it would 
be retained like a nail driven into a tender tree. Gayathriimparts a 
great measure of mental strength, lustre and health. It will increase 
the child’s power of concentration, sharpen his intelligence, make 
him Physically strong. Later in life, when he feels the urge of 
Kama, Gayathri will prevent him from being dragged downward 
and be a protective shield for his body and intelligence. When one 
learns to meditate on the Gayathri at the young age itself, it would 
©@ great help, as one grows up, in not wasting one’s virile energy 
Seed, in acquiring Brahmic lustre and qualities like studiousness, 
“nnility, devotion to God and interest in matters of the Self. 
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Parents nowadays deny their children such great benefits | 
for no reason. 


A student spends the years of his gurukulavasa in Gayathy. 
japa, study of the Vedhas and the Védhangas, begging for his food, | 
serving his guru, observing various religious vows. When } 
completes his education thus, he will have become a young man 
ready for his samavarthana. Later he must go to Kasi and, on his 
return home, take a wife. He is called a ‘Snathaka’ between his __ 
samavarthana and his return from his journey to Kasi. These days 
convocation is Samavarthana. In present-day marriages there isa 
farce called ‘ Kasi-yathra’ being enacted. 


The next is marriage which is one of the forty samskaras. 


ae da Je 
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DOMESTIC LIFE AND 
THE CARNAL DESIRE 


reat men have spoken in the past about the evil done by the 
(Cae desire. Remarkably enough, our Vedhic dharma has 
brought it under a discipline and given a samskārā for the 
purification of the Self. It is not possible for an ordinary man to go 
to the forest and live as a recluse there or become a sanyasin. To 
become mellowed, he has to go through all the rough and tumble of 
life, experience all the joys and sorrows of his worldly existence. It 
is like a fruit which in taste bitter when tender, is astringent and 
sour when developed but and sweet when it is fully ripe. Ordinary 
people must go through all these stages so as to become mellow 
finally and to be filled with sweetness. What has not ripened 
naturally, or by itself, cannot be ripened artificially. In this 
context one is reminded of the words of Ramalingaswamigal who 
speaks of a ‘prematurely ripe and withered fruit dropping’. The 
sages know that such would be the result if a man were forced into 
maturity by going against nature. The duties of marriage and the 
life of a householder are intended to make a person mellow 
naturally. Besides are there not many beings that are to be born 
again as a consequence of their past karma? How can they be 
reborn in the absence of the samskara called marriage? 


The householder has to continue to chant the Védhas he was 
taught as a brahmacharin. He has also to teach these scriptures, 
Perform a number of sacrifices and rites like aupasana and 
Sandhyavandana. At present the conduct of sacrifices has become 
tare and not many learn the Védhas. But the tradition of 
Sandhyavandana and Gayathri-japa is still followed though only to 
“Very small extent. I will now speak about the Gayathri manthra. 
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GAYATHRI 


hoever sings it is protected, ‘ that is the Meaning of | 
‘Gayathri. ‘Gayantham thrayathé yasmath Gayathri 


thyabhidhiyatheé. 


‘Sings’ is not used here in the sense of singing a song, | 
means intoning or chanting (the manthra) with affection and 
devotion. People who chant the Gayathri in this manner are 
protected. While speaking about this manthra the Védhas use 
these words : ‘Gayathrim Chandasam matha’. ‘Chandas’ means the 
Védhas. So Gayathriis the mother of all Védhic Manthras (that is 
the Védhdas proclaim them so). It has twenty-four akshards (letters 
or syllables) and three feet, each foot of eight syllables. That is 
why the manthra is called ‘Thripadha Gayathri’. Each foot is the 
essence of a Védha. Thus Gayathri is the essence of Rig Vedha, 
Yajur Védha and Sama Vēdhā. The Atharva Vēdhā has its own 


Gayathri. To receive instruction in it you must have a second 
upanayana. 


Says the Manusmriti: ‘Thribhya eva thu Vedebyhah padham 
padhamadhiidhuhath’. It means that each padha of Gayathti's 
taken from one of the (three) Vedhas. We have forsaken all else 


that is Vedhic. What will be our fate if we give up the Gayath! 
manthra also? 


Gayathri-japa is the most important of all rites to » 
performed according to the sasthras. 


684 


THE BRAHMIN MUST KEEP HIS 
BODY PURE 


TS Brahmin must keep his body chaste so that its impurities do 
not detract from the power of the Manthrashe chants. ‘Dheho 
dhevalaya proktho jivah proktho sanathanah’. (The body is a 
temple. The life enshrined in it is the eternal Lord). You do not 
enter the precincts of a temple if you are unclean. Nothing impure 
should be taken in there. To carry meat, tobacco, etc, to a temple 
is to defile it. According to the Agama Sasthras you must not go to 
atemple if you are not physically and spiritually clean. 


The temple called the body - it enshrines the power of 
Manthras - must not be defiled by an impurity. There is a 
difference between the home and the temple. In the home it is not 
necessary to observe such strict rules of cleanliness as in the 
temple. Some corner, some place, in the house is meant for the 
evacuation of bodily impurities, to wash the mouth, etc. (In the 
flat system all achara has to be given up). In the temple there is no 
such arrangement as in a house. 


Wherever we live we require houses as well as temples. In 
the same way our body must serve as a house and as a temple for 
Athmic work. The Brahmin’s body is to be cared for like a temple 
since it is meant to preserve the Védhic Manthras and no impure 
material is to be taken in. It is the duty of the Brahmin to protect 
the power of the Manthras, the Manthras that create universal 
Well-being. That is why there are more restrictions in his life than 
in that of others. The Brahmin must refrain from all such acts and 
Practices as make him unclean. Nor should he be tempted by the 
“ort of pleasures that others enjoy with the body. 


The Brahmin’s body is not meant to experience sensual 
“njoyment but to preserve the Védhas for the good of mankind. It 
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is for this purpose that he has to perform rites like Upanayana, Ho | 
has to care for his body only with the object of Preserving the 
Vedhic Manthras and through them of protecting all creatures, 
Others may have comfortable occupations that bring in much 
money but that should be no cause for the Brahmin to feel 
tempted. He ought to think of his livelihood only after he has 
carried out his duties. In the past when he was loyal to his 
Brahmarta dharma the ruler as well as society gave him land and 
money to sustain himself. Now conditions have changed and 
Brahmin today has to make some effort to earn his money. But he 
must on no account try to amass wealth nor must he adopt means 
opposed to sasthra to earn money. Indeed he must live in poverty. 
It is only when he does not seek pleasure and practices self-denial 
that the light of Athmic knowledge will shine in him. This light will 
make the world live. The Brahmin must not go abroad in search of 
fortune, giving up the customs and practices he is heir to. His 
fundamental duty is to preserve the Vedhic Manthras and follow 
his own dharma. Earning money is secondary to him. 


If the Brahmin protects the fire of Manthras always burning 
in him, there will be universal welfare. He must be able to help 
people in trouble with the power of his manthra power and he is in 
vain indeed if he turns away a man who seeks his help, excusing 


himself thus: ‘I do the same things that you do. I possess only such 
power as you have.’ 


Today the fire of manthra power has almost give out (or it is 
perhaps like dying embers). The body of Brahmin has bee" 
subjected to undesirable changes and impure substances haye 
found a place in it. But may be a spark of the old fire still gives offa 
dim light. It must be made to burn brighter. One day it ™ J 


become a blaze. This spark is Gayathri. It has been handed downto 
us through the ages. 
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GAYATHRI AND 
SANDHYAVANDANA 


the Gayathri has not been chanted for three generations in the 
ey of a Brahmin, its members lose their Brahmanhood (they 
cease to be Brahmins). The quarter where such Brahmins live 
cannot be called an ‘agrahara’. It is perhaps not yet three 
generations since Brahmins gave up the Gayathri. So they may still 
be called Brahmins. 


In the same way if the Brahmin family has not performed 
yajnas for three generations its members will be called 
‘Dhurbrahmanas’, degenerate Brahmins. Even though degenerate 
the label ‘Brahmin’ sticks to them. There are prayaschiththas 
(expiatory rites) by means of which the degenerate Brahmins can 
regain their Brahmanal. But there is no such hope for a Brahmin in 
whose family Gayathrihas not been chanted for three generations. 
A member of such a family ceases for ever to be a Brahmin and 
cannot regain this Brahmanal. He is just a ‘Brahmana- bandhu’, a 
kin or a friend of Brahmins. The same rule applies to Kshathriyas 
and Vaisyas with regard to the Gayathri manthra; they become 
‘kshathriya-bandhus’ and ‘ Vaisyé-bandhus’ respectively. 

The spark I mentioned earlier must be developed into a fire. 


The spark by itself does not serve any purpose. But it has in it the 
Potential to grow into a bright flame or a radiant fire. 


At least on Sundays, all those who wear the sacred thread 
must do Gayathri japa a thousand times. They must not eat 
Unclean food, go to unclean places and must atone for lapses in 
ritual observances and in maintaining ritual purity. Henceforth 
they must take every care to see that their body is kept chaste and 
fit for it to absorb the power of manthras. 


Even in times of misfortune the Gayathrimust be muttered at 
least ten times at dawn, midday and dusk. These are hours of 
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tranquillity. At dawn all creatures including human beings rise ang | 
the mind is serene. At dusk all must be restful after a day’s hand 
work: that is also a time of calm. At noon the sun is at the zenith 
and people are at home and relaxed and their mind is calm, During 
these hours we must meditate on Gayathri, Savitri and Saraswathi, 
In the morning the dominant presence is that of Vishzm, at noon 
that of Brahma and at sundown of Siva. So we must meditate on 
Gayathriin the morning as Vishriu personified, at noon as Brahma 
personified and at dusk as Siva personified. 


Gayathri contains in itself the spirit and energy of all Vedhic 
Manthras. Indeed it imparts power to other Manthras. Without 
Gayathri-japa, the chanting of all other Manthras would be futile, 
We find hypnotism useful in many ways and we talk of ‘hypnotic 
power’. Gayathri is the hypnotic means of liberating ourselves 
from worldly existence as well as of controlling desire and realising 
the goal of birth. We must keep blowing on the spark that is the 
Gayathri and must take up the Gayathri-japa as vratha. The spark 
will not be extinguished if we do not take to unsastric ways of life 
opposed to Sasthras and if we do not make our body unchaste. 


Gayathri-japa and ‘arghya’ (offering libation) are the most 
important rites of sandhyavandhana. The other parts of this rites 
are ‘angas’ (limbs). The least a sick or weak person must do is to 
offer arghya and mutter the Gayathriten times. ‘Oh only these tw0 
are important aren’t they? So that’s all we do, offer arghy@ and 
mutter the Gayathri ten times a day.’ If this be our attitude in due 
course we are likely to give up even these that are vital 0 
sandhyavandyana. A learned man remarked in jest about the 
people who perform arghya and mutter Gayathri only ten Oe 
thus applying to themselves the rule meant for the weak and the 
unfortunate: “They will always remain weak and be victims ; 
some calamity or other’. Sandhyavandana must be perfort 
properly during right hours. It is said that during the Mahabhan’ 
war, when water was not readily available, the warriors g? 
arghya at the right time with dust as substitute. 
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Arghya must be offered before sunrise, at noon and at 
sunset. Once there was a person called Idaikattu Siddha who 
grazed cattle. He said: ‘Kanamar konamar kandu kodu adugan 
pohutu par.’ ‘Kanamal/r’ means before you see the sun rise and 
‘konamal/r’ means when the sun is overhead and ‘kandu’ is when 
you see the sun before sunset. These are the three times when you 
ought to offer arghya. ‘adu’ means ‘niradu’, bathe in the Ganga. 
‘kan’ here means ‘visit Sethu’ or ‘have darsana of Sethu’. ‘Pohutu 
par’- by bathing in the Ganga and by visiting Sethu your sins will be 
washed away. Here is mentioned the custom of going to Kasi, 
collecting Ganga water there and going to (Sethu) Raméswaram to 
perform the abhiseka of Ramanathaswamin there. 


Only by the intense repetition of Gayathrishall we be able to 
master all the Védhic Manthras. This japa of Gayathri and arghya 
must be performed everyday without fail. At least once in our 
lifetime we must bathe in Ganga and go on pilgrimage to Sethu. 


If a man has a high fever, people looking after him must 
perform Sandhyavandhana pour on his behalf and drop into his 
mouth the water with which sandhyavandana has been performed. 
These days it seems all of us are suffering all the time from high 
fever! When you run a high temperature you have to take 
medicine; similarly Gayathri is essential to the Self and its japa 
must not be given up at any time. It is more essential to your inner 
being than medicine is to your body. Sandhyavandana must be 
performed without fail everyday. Gayathri-japa can be done by all 
of us without much effort and without spending any money. All 
that you require is water. Sandhyavandana is indeed an easy means 
to ensure your well being. So long as there is life in you, you must 
Perform it. 


Gayathrimust be worshipped as a mother. The Lord appears 


in many forms to bestow his grace and compassion on his devotees 
Mother loves us more than anybody else. We know no fear before 
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her and talk to her freely. Of all the forms in which Bhagawan 
manifests himself that form in which he reveals himself as mother 
is most liked by us. The Vedhas proclaim Gayathri to be such q 


mother. 


This manthra is to be repeated only by men. Women benefit 
from the men performing the japa. Similarly when the three varras 
do Gayathri-japa all other jatis enjoy the benefit flowing from it. 
We may cease to perform a rite if the fruits yielded by it are 
enjoyed exclusively by us. But we cannot do so if others also share 
them. Those entitled to Gayathri manthra are to regard themselves 
as trustees who have to mutter it on behalf of others like women 
and the fourth varia who are not entitled to it. If they fail in their 
duty of trustees, it means they are committing an offence for 
which there is no prayaschiththa (expiation). 


The manthras are numerous. Before we start chanting any of 
them, we say why we do it so, mention the ‘fruit’ that will yield. 
The benefit we derive from the Gayathri manthra is the cleansing 
of the mind (chiththasuddhi). Even other Manthras have this 
ultimate purpose, but chiththasuddhi is the direct result of 
Gayathri-japa. 


Even in these days it is not difficult to perform 
Sandhyavandana both at dawn and dusk. Office goers and other 
workers may not be at home during midday. They may perform 
the madhyahnika (the midday vandana) 2 hours 24 minutes after 
sunrise that is called ‘sangava kalam’. 


We must never miss the daily Sandhyavandana unless it A 
absolutely impossible. When we fall ill, in our helplessness W° as 
others for water or kanji. In the same way, we must ask oe 
relative or friend to perform sandhyavandand on our behalf. 


al 
Let us all pray to God that he will have mercy upon us 8° i, 


the fire of Manthrasis never extinguished in us and that it cae 
burning brighter and brighter. 
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OTHER ASPECTS OF 
SANDHYAVANDANA 


sthra and ‘Sasthra’ are terms used in Dhanur Vedha ( military 
Aico to denote two types of weapons. Knife, arrow, spear, 
club and so on-real weapons-come under the term ‘sasthra’. 
‘Asthra’ is what is energised by a manthra into a weapon. If you 
discharge just a darbha or a blade of grass chanting or muttering 
the appropriate manthra it will be turned into a weapon. Sasthras 
are also discharged similarly with Manthras. If you hurl something 
at an object or person muttering the manthra appropriate to it, the 
object or person will be destroyed when hit. 


The twice-born (Brahmins, Kshathriyas and Vaisyas) have 
the duty of discharging ‘Asthras’ every day to destroy asuras or 
the evil forces besieging mankind. Does not ‘Asthra’ mean that 
which is discharged, thrown or hurled? What is the “Asthra’ which 
is to be thrown or discharged [by the twice - born]? We throw 
water so as to drive away or destroy the demons or evil forces that 
have taken hold of the minds of people. This water, the Asthra, is 
the same as the libation offered during Sandhyavandand. We must 
keep this purpose in mind when we offer arghya : ‘May sins and 
falsehood etc., be annihilated. May Jnana shine bright. May the 
obstacles that keep the effulgence of knowledge dim in us get 
eradicated. ‘Whatever else you do or not, you must offer this 
arghya thrice a day with determination. 


When a person does a job earnestly and whole-hear tedly, we 

Say that he does it ‘holding his breath’. As a matter of fact arghya is 

to be offered holding one’s breath. If we do this all the evil forces 

Will be destroyed. Nowadays all we do is to just hold our nose with 

ae fingers. The sasthras do not say, ‘Nasikam ayamya ’, but say, 

Prattam dyamya’. It means, instead of merely holding the nose, 
“ontrol the vital breath, the Praza itself or the life force. 
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Arghya must be offered with one-pointed mind. Jf the 
breath is controlled (Prartam ayamya/ it will created mental 
concentration. You will ask: ‘How is it that if breathing Controlled 
the mind will be still? ‘ We see that when the mind is still the breath 
also stops. When wonder is aroused, when we are grief-stricken or 
when we are overjoyed, the mind becomes one-pointed, We 
exclaim ‘Ha’ and the breath stops for a moment. But soon we 
breathe fast. We do not stop breathing with any effort on our part- 
the stopping is involuntary. The mind stops when it is enwrapped 
or absorbed in something. Then we heave a sigh-take a long 
breath-making up for the momentary stoppage of breathing. We 
learn from this that, when breathing momentarily stops, the mind 
becomes one-pointed. This is the reason why the breath is 
controlled when arghya, libation, is offered. 


If we practise pranayama we will train ourselves to have 
mental concentration. This is important to yoga. Practising 
pranayama for long is difficult and it must be done under the 
guidance of a guru. In Sandhyavandana we do it only ten times. For 
some rites it is performed three times as a preliminary step. Ifwe | 
had practised pranayama regularly from the time of our 
upanayana we should have become yogiswaras by now. What we 
do we must do properly. When we practise prariayama as a part of 
Sandhyavandana we must stop our breath for 30 seconds oF $0 
not more. When the vital breath stops, the mind will become still. 
If the arghya is offered in this state the evil forces will truly a 
driven away. The water that we pour or throw when our mind i 
still will turn a weapon to destroy all evil. 


After employing the arghya weapon against the evil forces 


we must perform Gayathri-japa. Pranayama we must do according 
to our capacity, holding the breath for a while, then releasing it 
this process may be repeated without controlling the breath for 10g 
long a time. All the steps in Sandhyavandana- sankalpa, marr 
arghya-pradhana, japa, sthothra, abhivandhana-have {0° a 
purpose the blessings of /swara: this is stated in the sankalp@ 
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we make at first. From beginning to end Sandhyavandana is 
dedicated to Parameswarda and pranaydmé is an important part of 
it. 

According to the sasthras even the sick must do prattayama 
three times a day. This means that breath-control is not such as to 
cause trouble or discomfort. Indeed it could mean a cure for the 
illness and a prescription for long life. 


Rishayo dhirgha-sandhyathvadh dirghamayuravapnuyah 
Prajnam yasascha kirtim cha brahmavarchasaméva cha 
- Manusmrti, 4. 94 


In abhivadana we mention the name of the sage from whom 
we are descended. It is our duty to observe Védhic rituals at least 
for the fact that we belong to the gdthra of that sage. After him 
there have been so many rishis in the line. We use the terms 
‘thrayarshéyam , ‘pancharshéyam , ‘ekarshéyam’, meaning that, 
in the gothras concerned, there were three sages, fives sages, one 
sage. . . They must have lived long and secured knowledge, 
fame, Brahma théjas and spiritual eminence by performing 
sandhyavandana. This is what the Manusmrti slokameans. 


By our neglect we should not sever the thread, the tradition, 
handed down to us uninterruptedly. We must perform 
sandhyavandana as an offering to Paraméswara and must do so 
understanding its meaning and with faith and devotion. There must 
be one-pointedness in it and no manthra must be left out. 


We sin with our mind, speech and body. I told you that these 
sins must be washed away by performing rites with the same mind, 
Speech and body. In Sandhyavandand we mutter the Manthras 
with our mouth and, even as we repeat the Gayathri, we meditate 
on it with our mind and in such rites as marjana (sprinkling of 
Water) we acquire bodily purity. Sandhyavandana is Karmayoga, 
bhakthivoga and jnanayoga combined [it unites the three paths of 

anna, devotion and knowledge]. 
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WHAT ABOUT WOMEN ? 


said that the twice-born must perform Sandhyavandana with the 

well-being of women and other jathis in mind. I also explained 
why all samskaras are not prescribed for the fourth varria. Now we 
must consider the question of women, why they do not have such 
rituals and samskaras. 


Even though we perform the punyahavachana and 
namakarana of newborn girls and celebrate their first birthday, we 
do not conduct their chaulā and upanayana nor the other 
samskaras or vows laid down for brahmacharins. Of course, they 
have the marriage samskara. But in other rites like yajnas the main 
part is that of the husband, though she (the wife) has to be by his 
side. In aupasand alone does a woman have a part in making 
oblations in the sacred fire. 


Why is it so? 


The rites performed before a child is born are intended for 
the birth of a male child (xishekam, pumsavana, Simantha). Doesit 
mean, as present-day reformers and women’s libbers say, that 
Hindu women were downgraded and kept in darkness? 


What reason did I mention for the fourth varzřa not having t0 
perform many of the samskards? That these were not necessa!) 
considering their vocations and the fact that they can work for the 
welfare of the world without the physical and mental benefits to D 
derived from the samskaras. If they also spend their time in yeu 
learning and in sacrifices, what will happen to their duties? 5° 
most of the samskardas are not necessary for them. They reach ih? 
desired goal without these rites by carrying out their oul 
‘Svakarmana tham abhyarchya siddhim vindhathi man gale 
says the Gita. Ihave spoken to you about this earlier. 
s and ibs 
are 
ga 


Just as society is divided according to occupation 
samskaras are correspondingly different, so to0 there 
differences between men and women in domestic life. R 
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household means different types of work, cooking, keeping the 
house clean, bringing up the children, etc, By nature women can 
do these chores better than men. If they also take an active part in 
rituals, what will happen to such work? A wife by serving her 
husband and by looking after her household becomes inwardly 
pure. 


In truth there is no disparity between men and women, nor 
are women discriminated against as present-day reformers allege. 
Work is divided for the proper maintenance not only of the home 
but the nation on the whole; and care has been taken not to have 
any duplication. There is no intention of lowering the status of any 
section in this division of labour. 


The body, in the case of certain people, is meant to preserve 
the Manthras and there are samskaras which have the purpose of 
making it worthy of the same. Why should the same rituals be 
prescribed for those who do not have such tasks to carry out? 
Glassware to be sent by railway parcel is specially taken care of 
since it is fragile. Even greater care is taken in dispatching kerosene 
or petrol. If the same precautions are not taken in transporting 
other goods, does it mean that they are poorly thought of? 
Astronauts are kept in isolation before being sent up in space and 
after their return. Manthras have their own radiation that is even 
More powerful than what is found in space. If you appreciate this 
fact, you will understand why Brahmins are separated from the 
test and special samskaras prescribed for them. 


The body of a Brahmin (male) is involved in the nurturing of 
Manthras. So from the time of conception itself it is to be made 
Pure through samskaras like pumsavana, Simantha and so on. 
There are samskaras with the same objective also after the boy 
child is born, 


The vocations have to be properly divided for the welfare of 
mankind. If everybody paid attention to this fact, instead of talking 
af Tights, it would be realised that the sasthras have not 

“ctiminated against women or any of the jathis. 
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THE HIGH STATUS OF 
OUR WOMEN 


E who complain that women have no right to perform 
yajnas on their own must remember that men too have no right 
to the same without a wife. If they know this truth they would not 
make the allegation that Hindu sasthras look down upon women, A 
man can perform yajnas only with his wife. He does them for the 
well-being of all mankind and for his own inner purity. It is for this 
purpose that, after the samavarthana, he goes through the 
samskara called marriage. 


Marriage or vivaha is known as ‘saha-dharma-chariti- 
samprayogam’ . It means (noble) union of a man with a lady who 
will practice dharma along with him. The clear implication is that 
carnal pleasure is not its chief purpose, but the pursuit of dharma. 
The sasthras do not ask a man to pursue dharma all by himself but 
require him to take a helpmate for it. The wife is called ‘dharma- 


pathni’, ‘saha-dharma-charini’, thus underlining her connection | 


with dharma, and not with kama or sensual pleasure. Here is proof 


of the high esteem in which the sasthras hold women. 
The celibate-student and the ascetic alike follow the dharmà 


of their respective Asramas (stages of life) but not in association | 
with anyone else. The householder has to conduct the karma 


well as the dharma of domestic life with his wife as a comp di 
such being the rule laid down in the sasthras. The dharma ° 


domestic life is their common property. Only a householder with’ 


wife may perform yajnas, not student-bachelors and ascetics: 


3 e 
the wife were meant only for sensual gratification, would ng 


= z ifices 
Dharmasasthras have insisted that a man cannot perform sacrific 


after her death? Women’s libbers, who note that a wom 
perform a yajna on her own, must also recognise the fact 
husband loses the right for the same without the 


that th? 
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an cannot | 


wife i | 


ua goto the Vedhas themselve 
mu m 3 aE 4 
a have ee ). A great man lamented é Pathnivathasya 
en a onhe usta 
observances.’ way all my yajnas and all n his wife died. 
S. other other ritu l 
a 


Our sasthra. : 
s have thus given a high 
matter of dharma and karma gh place to women in th 
3 e 
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FOR THE PRACTICE OF DHARMA 


harma, artha, kāma and moksha are the four purusharthas, 

the four aims of life. The first of them, dharma, is a lifelong 
objective. The pursuit of artha (material welfare) and kama 
(desire, love) must be given up at a certain stage in a man’s life. But 
so long as such a pursuit lasts, it must be based on dharma. When a 
man renounces the world and becomes an ascetic, he transcends 
dharma, but he does not act contrary to it nor speak against it. 
Indeed, his life is governed by the dharma of sanyasa. 


I have already spoken about Purvamimamsa | karmakdatida) 
and Uththaramimamsa (Jnana karida). The Puirvamimamsa-stthra 
opens with ‘Athatho dharmajignasa ’, meaning ‘starting the inquiry 
into Dharma’. The ‘ Uththaramimamsa-suthra’ (or Bramhasuthra), 
on the other hand, starts with ‘Athatho Bramthajignasa’ , 


‘meaning’ starting the inquiry into the Brahman’. 


When you inquire into the Brahmin and meditate on it you 
are not conscious of Dharma. Dharma is for the dualistic world of 
karma. Since the phenomenal world does not exist in non-dualistic 
jnānā there is no consideration of dharma in it. But this does not 
mean that [non-dualistic jnana] is contrary or opposed to dharma; 
all that is meant is that it goes beyond dharma. Bhagwan declares 
in the Gita: ‘Sarvadharman parithyajya mam ekam Saranam vraja’ 
(Forsaking all dharmas to surrender into me only). Are we to 
construe that the Lord asks us to go to him for refuge as 
Perpetrators of adharma? The true meaning of the words of the 
Lord is this: ‘Give up all inquiry into dharma and adharma. Go 
beyond them and comprehend the Object that is the source of 
both’. What is sought is an inward experience. The actions 
Performed by the jnānins who have their inner realisation will 


naturally be in conformity with the dharma. The doings of the 


high-souled ascetics may not be consciously based on dharma, 


but, nevertheless, they would be nothing but dharmic. 
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All told, dharma is always a part of man’s life. When he 
reaches a high spiritual state, he may not be conscious of it, bu 
dharma will abide him and will keep shining as a light in alll that M 
does. 


The pursuit of the second of the four aims of life, artha, mus 
be based on dharma. The same applies to the third aim, that of 
kama. Kalidasa expresses the same thought in his Raghuvamsam 


when he speaks in praise of Dilipa: ‘Abhyarthakamau thasyastham | 


dharma éva manishinah’ (With the wise Dilipa, even artha and | 


kama were of the nature of dharma). The householder’s stage of | 


life commences with marriage. In it both material well-being and | 


desire have their source in dharma. The student-bachelor and the | 


ascetic are not concerned with the acquisition of wealth or carnal | 
pleasure. The householder’s stage of life, or, gruhasthasrama, isa | 
bridge between the two and in it both are permitted [within the | 


bounds of dharma] 


A man needs money and material goods to live in this world. 
As for kama or carnal desire, it is needed so that children may be 


born according to their past Karma. Until we have lived out our | 


karmawe too will have to be in this world. In this way if we wantl? | 


give a ‘chance’ to others, we have to earn money and experienc? 
kama so that they [these others] may be born again. We need 
householders to feed Sanyasins who have given up Karina. it would 
not be practical for all people in this world to become ascetics. The 


Sasthras extol householders as the backbone of the society since | 


they live, or are expected to live, according to the dictates of the 
dharma and fulfil the requirements of student-bachelors an 
ascetics. 


After completing one’s student-bachelorhood and acq 4 
learning and good qualities, one must marry so as tO perfor 
religious rites and live a life guided by dharma. Mar 
included among the forty samskaras, which fact shows i nal) 
sacred rite that sanctifies life. Just as upanayana is prelim 
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wiring | 
| 


riage ® | 
at itis? 


parvanga) to the student-bachelor’s stage of life, marriage is 
preliminary to that of the householder. Its purpose is disciplining 
the senses and the basis for the performance of various duties. 


The householder’s life is not to be taken to mean merely the 
enjoyment of sensual pleasure along with the carrying out of duties 
that mean good to the world. The fact is that the sasthras have 
formulated this stage of life in such a way that there is dharma in 
kamaitself. ‘Dharma’ means essentially bringing everything within 
certain limits, under a certain discipline and decorum. Kama must 
be inspired by dharma, that is one must bridle one’s passions in 
one’s conjugal life, so that, step by step, the carnal urge will lose 
its keenness and eventually one will gain mellowness to graduate to 
sanyasa. That stage, though, comes later. But at first, even now, in 
the householder’s stage of life, the passions have to be curbed, 
little by little, but not forcibly. In the gurukula the celibate-student 
is brought under strict discipline. That saves him from being swept 
away by animal passion. 


Though we talk of animal passion, we musi note that animals 
mate only during a particular season. They have the sexual urge 
only when the female of the species is ready for pregnancy. Man is 
baser in such matters. Brahmacharya helps to conirol the carnal 
urge as it first shows up. Then, in the householder’s life, since 


kāmais made subservient to dharma, the passions are kept under 
check, 


What is the sasthric method to control the carnal urge? 
From the day of a woman’s period there should be no intercourse 
for four days. Then it is permitted for twelve days. Again there 
should be no intercourse until the woman has her next period. 
Even during the twelve days mentioned above the couple should 
not meet during the new: moon? on days conjoined by cenen 
asterisms, etc., If such rules are followed the couple will remain 
healthy mentally as well as physically. 

703 


FAMILY PLANNING AND INCREASE 
IN FEMALE POPULATION 


re than anything else, there will be no necessity for such 

vulgar propaganda for family planning. Population increasp 

will be minimized, naturally on its own. If the couple starts eating 

fruits instead of cooked food, maintaining celibacy on days as 

ordained by the Sasthras, they do not have to resort to artificial 
methods of family planning. 


Let me say something else here. While it might seem that it 
has nothing to do with the general opinion that population must be 
controlled, it is in fact connected. What I am about to tell you is in 
fact a solution for the dowry problem. What is the connection 
between dowry and population control? It is because the ratio of 
the female population has gone up that the dowry system has come 
into practice. According to economics, there is more demand for 
what is in short supply. It is when the ratio of male population 
started going down, and the female population started going up, 
parents of girls started giving dowry competing with each other. 
The number of boys, were not equal to the number of girls. This 
dowry is a recent practice. On doing research into the 
circumstances in which this has happened, it became evident iel 
this situation came about after the advent of the British rule, thats 
when the Brahmin started working as a clerk and performing 
sedentary pen pushing jobs. When he had given up his physically 
strenuous ‘Yajna Karmanushtanas’ and started his clerical job; 
started begetting more girls than boys. As a result there was more 
demand for boys and a big problem like dowry has surfaced. In te 
olden days as along as the brahmin was involved not just cf 
‘Yajnas’; but also in ‘Pūrtha Dharma’ (social service) that require 
physical effort in cutting, digging, ploughing, and working WË 
others, he had more male progeny. 
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To support what I say, let me tell you something more. The 
dowry system which used to be afflicting only the Brahmins has 
now started spreading to other ‘Jathis’ (castes) too, is it not? Ifwe 
examine who they are, mostly they too are people who have left 
physically strenuous work and have turned to sedentary jobs. 


Therefore now those people, who are working in offices, 
should involve themselves in social work such as digging ponds, 
laying roads, building walls for temples etc at least on holidays. 
Then there will be more male progeny and ultimately I think we 
will be free from the dowry menace. But that is a different subject. 


I started by talking about the need to have a sense of 


propriety even in sensual pleasures. 


aA 
gA 
aø 
(AS) 
ap 
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UPANAYANA FOR GIRLS 


Brahmacharya prepares boys [or young men] to live accor din 
to dharma, what about girls? A girl has neither Upanayana nor 
Brahmacharyasrama. Should not a woman’s mind also bę 


disciplined like a man’s. If you echo the criticism of reformers anq | 
say that injustice has been done to women by denying them the | 


Brahmacharyasrama and Upanayana, my answer is ‘No’. 


Men marry after their Upanayana and student - bachelor- | 
hood. Now for women marriage itself is Upanayana. Just as a boy | 
dedicates himself to his guru, a girl must dedicate herself to her | 
husband from her childhood until the start of their conjugal life | 
and beyond. The Manusmruthi says: ‘Sthrīnām upanayana-sthane | 
vivaham Manurabravith’ (Manu says that for women marriage | 
takes the place of upanayana). If you ask for an external sign of 
this like sacred thread worn by the men, we may at once pointto — 


the married woman’s mangalasithra. 


I said that ‘Upanayana’ means ‘taking near’, taking a boy 
near his guru for his brahmacharyasrama. A woman’s guru is her 
husband. Being joined to him in wedlock is her upanayana. 


According to the sasthras, a boy’s upanayana must be 
performed when he is seven years old. A girl must be married at 
the same age. If a boy is to be initiated into Brahmacharya before 
his mind is disturbed by kama, a girl is to be married before she 


feels the carnal urge. She must also accept her husband as her 
guru. According to sasthras, the guru must be looked upo! i | 
{swarā. In the same way a child bride must think of her husband? 


both guru and /swara and dedicate herself whole-heartedly t0 a 
She will be able to adopt such an attitude only when she is mee 
very young. Later she might start to reason about things: 
questions and develop egoistic feelings. 


ask 


: os on ai 
Laying oneself at the feet of the guru or /swara - in SD 


; à tol 
surrender -is the best means of liberating oneself. This conce? 
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surrender is proclaimed in the charama sloka of the Gita, 
surrender to /swara, guru or husband: once you surrender to an 
individual or deity you no longer own anything. /swara will give 
you his grace through the one to whom you surrender. 


According to the system devised by sages, a boy is made to 
surrender to his guru at the time of his upanayana ceremony, while 
agirl does the same to her husband at the time of her marriage. 


It is not that the girl is considered inferior and asked to 
surrender to a man, that is her husband. The boy too is asked to 
surrender as a child to the guru. It is the view of the sasthras that 
the age at which the girl is married and surrenders to her husband 
must be the same as that at which the boy surrenders to the guru. 


Talking of the husband and the wife, the question whether 
the one is superior to the other or inferior is of no consequence. 
Equally unimportant is the question of rights and status. If this is 
realised surrender will be seen to be of the utmost importance. We 
must appreciate the fact that it is in keeping with this view that the 
concept of upanayana has taken shape in the case of boys and 
marriage in the case of girls. 


RA 


Ba 
[oS] 
Ja 


THE AGE OF 
MARRIAGE AND THE LAW 


W: saw that it would be best to perform a boy’s upanayana 
when he is seven years old. A girl must be married about 
the same age so that she too will develop the attitude of 
surrender. But you will ask: ‘Is it possible these days? Will it not 
be against the law?’ 


It would not be right on my part to ask you to disobey the 
law. Those who rule us today themselves resorted to civil 
disobedience once. They justified their action thus: ‘Some people 
have enacted what are called laws. But we won’t let them come 
in the way of our freedom.’ Why do I ask you not to defy the law 
that stipulates the minimum age for the bride? Not because 
people are not spirited enough to rise in protest against it, not 
because they are not ready to go to gaol or even die instead of 
accepting a law that has brought down the marriage samskara 
with its high ideal of Athmic well-being to the mundane level. 1 
ask you not to disobey the law because the attitude of defiance, if 
extended to other areas, will jeopardise discipline and order in 
society itself. We must, however, keep impressing upon the 
government the sasthric view with regard to the age at which a 
girl ought to be married. 


But it is not the government alone that has gone against th? 
sasthras. More than 90 per cent of our people do not respect ee 
sasthric view. The few conversant with the scriptures must ve 
enlightening the rest about this view. Without going against F 
law they must themselves resolve to do their best, in a peaceful 
manner, to restore a worthy custom, no matter whether it E 
a hundred years or even more to yield results. Why, eve? oe 
do not live to see the results, even if it takes a thousand yea" i 
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must SOW the seeds now. Nothing will be achieved wi 
The tree does not grow if the seed is not sown ed without effort. 


We must, in a persuasive manner, keep impressi 
the government and the public that the Dharmasa saig upon 
a great legal code. sāsthrā itself is 
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CONTROVERSY 
ABOUT AGE OF MARRIAGE 


t the turn of the century, extremely influential people, among 
Å inaus themselves, demanded the abolition of child marriage 
and advocated that girls ought to be married only after they attain 
puberty. They held meetings and passed resolutions against child 
marriages. Not that they were wanting in faith in the Vēdhās, most 
of them; indeed they claimed that their view had support in the 
scriptures themselves. Among them were distinguished men like 
M. Rangacharyar, Sivaswami Ayyar, Sundaramayyar and 
Krishiasvami Ayyar. Then there was the Rt. Hon’ble Srinivasa 
Sastri who was particularly vehement in his criticism of the system 
of child marriage. 


Vaishniavas and Smarthas learned in the sasthras held 
meeting at Kanchipuram and Thiruvaiyaru respeclively and put 
forward the view that, according to the Védhas, girls in the past 
were married after they had attained puberty. They found an 
explanation for the origin of the custom of child marriages. Theit 
view was this : After the advent of Islam in India, Hindu girls wer’ 
abducted and dishonoured in large numbers. Girls already mar" ied 
were spared, they claimed. That is how the new custom of child 
marriage came into practice. The reformers now argued that we 
must go back to what they thought was the original Vedhic practice 
and put an end to the uncivilized custom of pre-puberty mart ace 


They cited their own evidence from the sasthras in suppor! 
of their view. One piece of evidence they presented was a 
from the Védhas themselves, that is the Mantras chanted durin’ 
the marriage rite. The other was from the Manusmruthi which ® 


respected by all as the foremost among our Dharmasasthyas- 


a the 
What do the marriage Manthras say? Before answering W 
question I must tell you another matter. Each part of our body 
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a deity associated with it. (‘adhidevatha’ or ‘tutelary deity’), the 
sun god with the eye, Indra with the hand and so on - thus there 
are divine forces inwardly associated with us. Apart from this, 
during different stages of our life various deities hold sway over us, 
‘Thus, a girl is under the sway of Soma (the Moon god) from birth 
until the time she is old enough to wear clothes herself. (The dhoti 
or vështi that men wear is called ‘soman’. ) Then, until the girl 
attain puberty, she is under a gandharva. Thereafter, for three 
years, she is under Agni. When she is under the Moon god as a little 
child she is cool like moonlight. Gandharvas are playful and 
beautiful, so when a girl is under the gandharva she is particularly 
attractive. Under Agni she has the fire that kindles kama. This is a 
worldly interpretation of how certain deities have hold over a girl. 
But let that be. 


What is the meaning of the Vedhic Manthras quoted by the 
reformers in support of their view? The Manthrdas are chanted by 
the groom addressing the bride: ‘At first Soma had hold on you; 
then the gandharva became your guardian; thirdly Agni became 
your master. I, as a human being, have come as the fourth to hold 
sway over you. Soma passed you on to the gandharva and the 
sandharva to Agni. Agni has now given you over to me.’ 


Are we not to construe from the Vedhic Manthras, which are 
chanted at the marriage ceremony, that at the time of the wedding 
the girl has already had her menarche, three years after being 
under the guardianship of Agni? The reformers maintain that their 
argument against child marriage is not contrary to the sasthras. 
The Marriage custom, according to them, changed after the 
Muslim invasion and they want the original practice restored. No 
oe they argue, can cite any authority better than the 

edhas, 


The reformers also quote a stanza from the Manusmruthi in 


Support of their argument : 
Thrõri varshanyudhikshétha kumāri. rithumathi sathī ; 
Urdhvam thu kaladhethasmath vindhetha sadhrusam pathim 
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The sloka means: ‘A girl who has come of age must wait for 
three years for a groom to come seeking her hand. If no such 
groom turns up, she may herself go looking for a groom.’ Here io 
itis post-puberty marriage that is indicated. Not only that. Manu’s 
code of conduct, it is argued, is ‘modern’ in that it permits a girl to 
look for a husband herself without any need for her elders to doso, 
After Manu, the reformers contend, the orthodox Vēdhic scholar 
changed everything and made the marriage custom barbarous. 


‘In the light of these Vedhic Manthras and the 
Dharmasasthra quoted, are not the reformers right? What is your 
answer, Swamiji?’ I will give my answer. 


aa aa OD 
da du Gu 








EIGHT FORMS OF MARRIAGE 


\e Dharmasasthras, including the Manusmruthi, mention eight 
forms of marriage. 


Brahmo-daivasthathaivarshah 

prajapathya-sthatha asurah 

Gandharvo rakshasaschaiva 

Paisachaschashtamah smruthah 
“Manusmruthi"’, 3. 21 


The eight types are: brahma, dhaiva, arsha, prajapathya, 
asura, gandharva, rakshasa and paisacha. 


After the student bachelor has completed his gurukulavasa, 
his parents approach the parents of a girl belonging to a good 
family and ask them to give their daughter in marriage to their son- 
to make a gift of their daughter (kanyadhana) to him. A marriage 
arranged like this is brama. In this, girl’s family does not give any 
dowry or jewellery to the boy’s family. There is no ‘commercial 
transaction’ and the goal of a bra/ma marriage is the dharmic 
advancement of two families. Of the eight forms of marriage the 
Dharmasasthras regard this as the highest. 


Marrying a girl to a rithvik (priest) during a yaga is called 
‘dhaiva’. The parents, in this type, after waiting in vain for a young 
man to turn up and ask for their daughter’s hand, go looking for a 
groom for her in a place where a sacrifice is being conducted. This 
pe of marriage is considered inferior to brahma. In the sasthras 
Womanhood is given an elevated status in that it is the groom's 
family that has to go seeking a bride for their son. 

__ The third form, ‘arsha ‘suggests that it is concerned with the 
"shis, sages. It seems the marriage of Sukanya to Syavana 
Maharishi was of this type. But from the Dharmasasthras we een 
that in arsha the bride is given in exchange for two cows received 
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from the groom. If the term is taken to mean ‘giving away a ie 
marriage to a rishi’, we must take it that the girl is married off to T 
old sage because the parents could not celebrate her marriage 
according to the brahma rite at the right time. The fact that cows 
are taken in exchange for the bride shows that the groom does ii 
possess any remarkable qualities. According to the sasthras, in 
marriages of noble type there is no place for money or anything 
smacking of a business transaction. 


In prajapathya there is no trading and kanyadhanais a part 
of it asin the brahma ceremony. But from the name prajapathyait 
must be inferred that the bride’s menarche is imminent and thata 
child must be begotten soon after the marriage. For this reason the 
bride’s father goes in search of a groom, unlike in the brahma type. 
The brahma type is a better type of marriage than prajapathya 
since, in it, the groom’s people go seeking a bride who is to be the 
Gruhalaksmi of their household. 


In the āsura type the groom is in no way a match for the girl, 
but her father or her relatives receive a good deal of money from 
the man who forces them to marry her to him. In arsha in which 
cows are given in exchange for the bride there is no compulsion. 
Nor is the groom wealthy or powerful like his counterpart in the 
asura type. Many rich men must have taken a second wife 
according to the asura type of marriage. 


3 The next is gandharva. The very mention of it calls to mind 
Sakuntala and Dushyanta. The gandharva type is the ‘love 
marriage’ that has such enthusiastic support these days. 


In the rakshasa form the groom battles with the girl's poni 
overcomes them and carries her away. It was in this manner "8 
Krishna Paramathma married Rukmini. 
ugh the 


The eighth and last is paisacha. In asura even ue Jeast 
at 


girl’s willingness to marry the man is of no consequenc?” ` 
her people are given money. In rakshasa, though violence 18 
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to the girl’s family, the marriage itself is not against her wish. 
Rukmini loved Krishiia, did she not? In paisacha the girl’s wish 
does not count, nor is any money or material given to her parents. 
she is seized against her wish and her family antagonised. 


We have the brahma type at one end and the paisacha at the 
other. There cannot be the same system or the same arrangement 
for everybody. Our sasthras have taken into account the 
differences in temperament and attitude among various sections of 
people and it is in keeping with the same that they have assigned 
them different rites, vocations, etc. All our present trouble arises 
from the failure on the part of men, who advocate the same system 
for all, to recognise this fact. 


There are tribals living in the forests who look fierce and 
have a harsh way of life. But at heart they may be more cultured 
than townspeople, not to speak of the fact that they are useful to 
society in many ways. They have frequent family feuds. In 
consideration of this, rakshasa and paisacha marriages may have to 
be permitted in their case. After the marriage, they are likely to 
forget their quarrels and live in peace with each other. Kshathrivas 
who are physically strong and are used to material pleasure are 
allowed the gandharva form of marriage and their girls have even 
the right to choose their husbands as in the svayamvara ceremony. 


It is for these reasons that the Dkarmasasthras, which are 
based on the Vedhas and which constitute Hindu law, permit eight 
forms of marriage. In all these eight, the bride and groom have the 
tight to be united in wedlock with the chanting of Manthras. But 
brahmais the highest of the eight forms. In this the bride must Bot 
have attained puberty. ‘Pradhanam prak rithoh ’ - this statement is 
nthe Dharmasastras themselves. A gitl’s marriage, which has the 
“ame significance for her that the upanayana has for a boy, must be 
Performed when she is seven years old (or eight years from 
Conception) 


Unfortunately, in the case of some girls, a groom does not 
turn up in time for a brahma marriage to be performeg, 
Meanwhile, they grow old and their marriage is conducted in the 
arsha, dhaiva, or prajapathya way. Only these types are permitted 
for Brahmins. But for the rest other types are also allowed. They 
may marry a girl who has come of age either in the gandharva way 
or in a svayamvara. 


Many of the marriage Manthras are intended for all the eight 
forms. It means that there are Manthras which are employed even 
in the marriage rite of girls who have attained puberty. The two 
Manthras quoted above are recited in all the eight types of 
marriage. They are addressed by the groom to the bride who 
comes to him after she has attained puberty and after she has been 
under the guardianship successively of Soma, gandharva and Agni. 
The Manthras are chanted not only in brahma marriages but also in 
all other forms. The same are addressed by the groom to his child 
bride also. Though his marriage is being solemnised to the child 
bride now, he will start living with her only after she comes of age, 
after she becomes a young woman. He will bring her home to live 
with him only after she has come successively under Soma 
gandharvaand Agni. So he chants the Manthras in advance. 


Nowadays we sometimes perform a number of samskaras 
together long after they are due according to the sasthras. Kon 
example, we perform the jathakarma if a son as well as bis 
namakararia and chaula during his upanayana when he is 20 0! 22 
years old and not long before his marriage. Similarly, instead 0 
such postponement of the rites, in the brahma marriage us 
Manthras mentioned above are chanted in advance. 


I will give you an example in this context. When ss 
brahmacharin performs the samidadhana he prays before Agm Me 
grant him good children. How absurd would it be for our pee 
to argue, on the basis of this prayer, that a young boy must Be 
children when he is yet a celibate-student and that he may beco™ 
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A householder only later. The point to note is that the boy prays in 
advance for good children. The Védhic Manthras cited by 
reformers must be seen in the same light. 3 


The Manthras [quoted by reformers] are appropriate for the 
marriage of a girl who has come of age also. 


This is our reply to the school of opinion represented by the 
Rt. Hon’ble Srinivasa Sastri. If the Manthrdas in question: are 
chanted at the time of the marriage of girls who have come of age, 
it does not mean that all marriages are to be celebrated after the 
girls have attained puberty. According to the brahma form of 
marriage, the girl must not have had her menarche. There is 
incontrovertible proof for this in the Védhicmantra chanted at the 
end of the marriage rite. . 


I said that a girl is under the sway of a gandharva between 
the time she is able to wear her clothes without anybody’s help and 
her menarche. His name is Visvavasu. The mantra I referred to is 
chanted by the groom addressing this demigod. ‘Visvāsu, “it says, 
‘Tbow to you. Leave this girl and go. Go to another girl child. Have 
Inot become the husband of this girl? So give her over to me and 
go to another girl who is not married and lives with her father.’ 
During the wedding the groom performs a puja to this gandharva 
and prays to him to free the girl from his control. Here is proof that 
the bride is not under Agni and has not had her menarche 


-The question now is about the verse (from the Manusmruthi) 
Cited by the reformists. According to it, a girl may wait three years 
after her menarche and then seck her husband on her own. 


There is an answer to this. The general rule according to the 


Pharmasasthras is that a girl must be married before she citen 
Puberty: ‘Pradanam prak rithoh.’ What happens if this injunction 
a not followed? Ifa groom does not come on his own, seeking the 
Sis hand, her father or brother must look for a groom and marry 

er off, But if they turn out to be irresponsible or otherwise fail to 
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find a groom? Or if the girl has no guardian, no one to care for hey? 
The lines quoted by the reformers from the Manusmruthi apply R | 
such a girl. She may look for a husband on her own if none of he 
relatives, neighbours or well-wishers take the trouble of finding | 
her a groom even after she has attained puberty. 


Though the reformists quote from the Védhas and sasthpjs 
in support of their view, they fail to take into account the context 
in which the relevant passages occur. They see them in isolation, 
That is why they keep arguing that the customs followed by people 
steeped in our traditions are contrary to'the sasthras. 





In the Chandoégya Upanishad there is mention of a sage called 
Sakrayana Ushasthi whose wife had not come of age. The 
reformists do not examine such references in our ancient texts 


with a cool head but are carried away by their emotions. 


In the past the common people did not know how to counter | 
the arguments of the reformists. Even so they did not accept their 
views thinking it best to follow the practices of their elders, of | 
great men. That is why the bill brought twice by the Rt. Hon'ble | 
Srinivasa Sastri before the legislative council to amend ihe 
Marriage Act (with reference to the age of marriage) did nol | 
receive enough support. Later (Harbilas) Sardha introduced the bil 
which [on its passage] came to be called the Saradha Act. Many 
people (in the South) think Saradha was a woman and call the iy 
named after him the ‘Saradha Act’. The Central legistat 
assembly was equally divided on the bill - 50 per cent for and! | 
per cent against. Then the British asked one of the nominat? | 
members to vote in favour of the bill; and thus the minimum ad | 
marriage for girls was raised by a legal enactment. The la | 
passed not on the strength of public opinion but eran ce | 
government’s intervention. The mind of our British rulers i ave 
thus: ‘The Congress has been demanding swaraj hai n oa 
refused to grant it. Let us give it some satisfaction by being ° 
in inflicting an injury on the (Hindu) religion.’ 
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Now things have changed. There is no respect any longer for 
ld customs and traditions. When the Saradha Act came into force 
ijn British India, some Sanskrit scholars returned the 
‘Mahamahopadhyaya’ title conferred on them by the government. 
Among them were Panchanana Tharkarathna Bhattacharya of 
Bengal and Lakshmana Sastri Dravid. The latter was settled i Kasi 
and had the ‘Dravid’ tagged on to his name to make it known that 
he belonged to the land of the Tamils. How many people today are 
inspired to rise in protest against the changes introduced by our 
government in our observances of Sasthras. 


Our children must be taught the substance and meaning of 
the sasthras in a comprehensive manner. To speak to them about 
one aspect here and another there will lead to a haphazard and 
confused view. The half-baked research of the Védhas has given 
rise to the opinion that the scriptures favour love marriage. The 
canonical texts must be seen in their entirety. When a subject is 
examined, its underlying meaning and purpose must be grasped. 
Also they must be seen in the light of other relevant passages 
occurring elsewhere. A conclusion must be arrived at only after a 
thorough inquiry into all points. 


The brahma marriage is for all castes. Other forms of 
marriage are also permitted for non-Brahmins, also post-puberty 
marriage. If the idea is to give importance to carnal pleasure these 
other forms may be permitted. But brahma is the best if the 
Purpose of the marriage samskarais the advancement of the Self. 


ap 
de 


iw 


B 
A) 


da 
aa 


719 


CONCEPT OF CHILD MARRIAGE 


de samskara called marriage has a manifold purpose. One Of its 
important ideals is to make women inwardly pure through 
their attachment to their husbands. With such attachment and 
devotion alone will they will find redemption. The disciple Cleanses 


his mind by surrendering to his guru. The wife must surrender to | 


her husband for the same purpose. 


Our karma and the cycle of births and deaths to which we 
are subject stem from the unceasing activity of our mind. We sin 
by pandering to the desires of the mind and are born again and 
again. When the mind becomes still there will be neither karmanor 
janma (birth) -this state is liberation. Stilling the mind is extremely 


difficult. It may be possible to attain the eight great siddhis; butit | 


is impossible to still the mind and be oneself, so says the Tamil 
saint-poet Thaywmanavar. 


If we cannot control or still our mind on our own, the nex! 
best thing is to dedicate it to another person, not allowing it ! 
sway according to our likes and dislikes. We shall not then be 
subject to the consequences of doing things on our own which 
means we shall not be subject either to sin or rebirth. If we lay ou 
mind at the feet of another person we will absolve ourselves of the 
responsibility of being a ‘kartha’ or doer. So we will not suffer tt 
consequences that we will otherwise have to suffer for our action 
like papa, punya or another birth. We are taught to cee 
ourselves to swardin an attitude of surrender, implying that W° A 
not do anything on our own. But only one in a million is dispose 
this way. However, there are a large number of examples a 
women in the history of our religion who have shown that a 
can be liberated by looking upon her husband as Iswara i 
husband is the Lord in flesh and blood; even if he be a cee 
husband is a husband. Total loyalty to him and the desire t0 
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‘gumangali’ are the ideals that have inspired the dharma of our 
womanhood from time immemorial. 


It is true that all countries have produced great women. All 
religions too have given birth to men and women of exemplary 
character. But it cannot be claimed that the qualities mentioned 
above are as much a characteristic of life in other countries as it is 
inour own, in our religion and in our culture. To think of changing 
all this in the name of civilization or modernity would be to cut at 
the very roots of our great cultural and religious heritage. 


A girl must become attached to her husband [that is she must 
be married] before her mind is disturbed by thoughts of love and 
desire and before she begins to take an interest in her body. The 
innocent child that she is now, she will have the humility to regard 
her husband in an attitude of surrender in the thoughts that he 
alone is her guru and that he alone is her /swara 


Women in Andhra Pradesh and Maharashtra even today 
observe many vrathas. Unmarried girls in these parts of the 
country worship Siva, looking upon him as their husband. When 
they get married they worship the husband as Siva. First a girl, 
before her marriage, worships Siva as her husband; later whoever 
comes into her life as her husband she looks uponas Siva. 


In childhood a girl does not ask questions. It is now that she 
will, out of her simple faith, look upon her husband as 
P. araméswara. This faith, formed in her innocence, will take firm 
toot in her mind when she becomes older and begins to understand 

ings. It is all the influence of our age-old dharma of womanhood. 
AWwoman’s devotion to her husband will now be enduring and she 
Will always look upon him as Parameswara. When a wife dedicates 

erself to her husband and does not nurse any feelings of honour 
T dishonour so far as she herself is concerned, her ego will 
“come extinct. And that means cessation from wordly existences 
M other words, liberation. Devotion, jnānā, austerities, worship, 
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sacrifices, yoga - all these have for their goal the eradication of the 
ego. This a woman obtains naturally and with ease through 
devotion to her husband. 


There are such examples of womanhood in our land, Women 
who were totally dedicated to the husband. In the ethos of our 
nation they are exalted even above the gods. Among them are 
Nalayini, Anasiya, Sitadévi who was Mahalaksmi herself, 
Daksha’s daughter Sathi who was indeed Parasakthi (the Supreme 
Goddess), Savithri, Kannagi, Vasuki (wife of Tiruvalluvar). To 
think of them is to feel ecstatic with a sense of pride. We bow to 
them in respect at the very mention of their names. Why itis so we 
cannot say. 


We often hear critics of our traditions exclaim thus: ‘The 
husband is God to the wife? It’s just babble. It’s all superstition. 
It’s suppression of woman. An outrage’. Whatever the criticism 
be, this is the custom of our land. In this land called Bharata we 
have the Himalayas and the Ganga. If you ask why they should be 
there, is there any answer? It is the same with the women who 
were queens of chastity. Do Europeans think of the Alps as we 
think of Kailasa? Do we think of the Ganga in the same way as the 
Americans think of Mississippi? Don’t we experience in our hearts 
the divinity of our mountains and our rivers? For people in other 
countries marriage is only a family arrangement. Our sastiras have 
inspired our conjugal life with the ideal of surrender to the 
husband as the supreme means for the wife to obtain purity of the 
Self. If the system of child marriage is opposed and changed on ue 
pretext of bringing about the social advancement of women, ÎL W 
only cause injury to their Athmic advancement. We would mea 
creating a small convenience for our women at the expense of the 
very great spiritual reward that is theirs as the inheritors onoi 
traditions. 
body #8 


To say that child marriage is harmful to a woman's ady 
aG 


empty talk. Though the girl is married as a child she will P 
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for conjugal life only after she becomes physically mature. Besides 
onmany days like the full moon and the new moon the couple will 
have to practise self-restraint. Now such restrictions are not 
observed. Physical weakness has become more common among 


people and neurologists prosper at their expense. 


That the system of early marriage led to the existence of 
child widows and is said to be a blot on the Hindu religion. But the 
number of children who become widows is exaggerated. If there 
are child widows their husbands must have died when they were in 
the age-group of 15-25. From what I have heard there are few 
deaths in this age-group. So the number of child widows cannot be 
many. I would not deny their existence altogether. It is painful to 
see even one child becoming a widow. But considering the great 
benefits of child marriage we must be willing to accept 
misfortunes like some young girls becoming widowed. 


Even now, if she is so fated, where is the assurance that a girl 
married at the age of 20 or more will not become a widow when 
she is still young? We hear reports of couples who have been 
married only for two or three months being killed in rail or plane 
accidents. Such tragedies do create anguish. If the reason for 
banning child marriage is the phenomenon of child widows, what is 
the guarantee that girls married when they are older in years will 
not become widows? 


If, according to the custom of our land, women are to look 


"pon the husband as the Lord in order to be released from worldly 
*xistence, the only way to accomplish it is by following the 
“asthras. We often hear talk such as ‘Our women receive high 
education, manage jobs, marry as they like. All this means 
Progress”, But that they are exposed to the gaze of all and oan 
on mentally and emotionally disturbed and are trapped in 
Wkward situations is a matter of constant worry to me, even fear. 
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Reformists rise in protest against child Marriages anq a 
angrily: ‘women are suppressed and are subjected to Cruelties iL 
marriage. They are denied their social rights.’ But | feel hoe 
angry when I think of the fact that conditions created in the name 
of social reform have put the great family treasure of Women in 
jeopardy. I mean their prized possession of chastity. In fact I fog) 
like shedding tears. Like Arjuna I too feel like crying that “when 
women are spoiled the family, the clan, declines. No, the whole 
world will go to rot. And all will go to hell (Sthrishu dhushtasy 


Varshniéya jayathé varniasamkarah Sankaro narakayaiva)’ 


That women agree to be exposed like this, that their parents 
look on this with approval, burns me with anguish. 


Leave aside all talk of progress or advancement. My constant 
worry is that our girls must not be exposed to risks to their 
character. People try to console me with the assurance that 
nothing happens to our women because they go to school or 
college or because they work in offices. I too have not lost faith in 
our women. But I see that they go about as they please and that 
they have many opportunities to go astray. Cinema, fiction, 
newspapers - all these diversions are such as are calculated t0 
cause them injury. All such things fill me with fear. 


Now and then I do hear reports of unpleasant happenings 
involving women. How can we right a wrong, what can we do after 
all the damage has been done? Can we allow even a single inciden 
to happen in this land of ours that brings a taint to its womanhood 
It makes my blood boil to think of what is happening to wom™ r 
society. I seem to suffer all the worry and all the fear that parens 
ought to suffer about their daughters. I do not believe that 3 
women will go astray or will be corrupted. Reformists say that A 
presence of even one child widow is a blot on our society ' f 
afraid that even if one woman goes astray or is corrupted! aA 
be a blot on our society that is a thousand times worse. Jt is sa™ 
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A rain for the Brahmins who do chant our vedhas. A rain for 
the king who rules justly. A rain for the chaste women. Thus it 
rains thrice a month. 


Vedham ödhiya Védhiyarkkor mazhai 

Nithi mannar neriyinukkor mazhai 

Madar karpudai mangayarkkor mazhai 

Madam mūnru mazhaiyenappeyumé (Tamil) 


To ensure that the king or the government will rule justly is 
not in my jurisdiction. But it is my responsibility to see that the 
Brahmin chants the Védhas (‘Vedham odhiya Védhiyarkkor.’). It 
is also my duty to see that women are not afforded the ‘chance’ to 
stray from the path of virtue and chastity and that before a girl 
feels the urge of kama she will learn to look upon her husband as 
Iswara. Yes, it is my responsibility to see that women do not 
deviate a bit from pathivrathyam. I feel that I must do all I can for 
this and I keep drawing up plans for the same. The goal is far off 
and it is receding faster than the speed with which I try to reach it. 
But I will not give up the race. Nor will I nod in approval of what is 
happening in the name of modernity. I have not been installed on 
this Pita to watch helplessly these things and cry in despair: “What 
is lost is lost. It is impossible to stem the tide of Kali and change 
things,’ 


From the remote past the Védhic tradition has flourished in 
this land, so too sthridharma. These have been nourished by this 
Mutt for some two thousand years. I have the title of ‘Jagadguru’ 
and bear the name of Bhagavadhpadha. I cannot therefore keep my 
mouth shut as this heritage of ours is being destroyed. here val 
be no greater offence than that. As Bhagawadn says in the Gita I 
must do my work in the belief that victory or failure is in his hands. 
l will not retrace my steps and shall keep exerting myself to 
achieve the goal. The result will depend on my sincerity, on MY 
“ner purity and on the intensity of my austerities: If no 
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appreciable results are seen so far, it means that I am lacking in 
sincerity of purpose, mental purity and austereness. This js how] 
feel so however much I am applauded by the world. 


Had we lost all, I would not have spoken on this subject, Ifall 
is lost where is the need to put in any effort? The Mutt itself may 
be disbanded. But all is not lost. A spark still remains. Proof of jt is 
the presence of so many of you here wanting to listen to me, I 
does not matter whether or not you will do what I ask you to do. 
The fact is you keep listening to me patiently. That is why I tell you 
that there is a spark still left. I am trying to find out whether it 
could be fanned into a bright flame. If I too go the way 
that people’s new trend - I should be disloyal to Sankara 
Bhagavadhpadha. 


It does good - does it not? - to speak my mind and unburden 
myself of my feelings. You will remain devoted to me and I shall 
keep giving you my blessings: this relationship between us will 
continue. But if I fail to bring you to the path for which the Mutt 
exists and yet accept money from you, it means that I am guilty of 
extortion. That is why I gave candid expression to my feelings. 


With the grace of the Supreme Goddess we have had some 
success in implementing the plans drawn up for the preservation of 
our Vedhicheritage. True we are far from having achieved the goal 
of ensuring that the scriptures are chanted in every home. But the 
fear that we once had felt that Vedhic learning might becom? 
extinct by the next generation or so no longer exists. Today all 
over the country many students are learning not only to chant the 
Védhas but also to understand their meaning. 


The Child Marriage Act has my hands tied. According t° ihe 
Dharmasasthra, a girl must be entrusted in the hands of ama; p! 
is her husband, before she starts feeling the urge of kammé- She 
then become steeped in the belief that he is her Lord. And wher 
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she begins to feel the natural urges she will dedicate her body to 
him. This is the eternal law of the Dharmasasthra. But the law of 
the State is contrary to the law of the Dharmasasthra, Even so I will 
not ask you to disobey it. However, we must keep speaking 
untiringly of the law of the Dharmasästhrā and wait and see 
whether the situation changes favourably. 
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OUR DUTY NOW 


et the authorities take their own time to change their mind, 
Mii is our immediate duty? If the limit fixed by the law for a 
girl’s marriage is 14, 16, 18 or whatever, let us celebrate it 
immediately on her attaining this age. We must prepare for the day 
in advance, deciding on the groom and making all other 
arrangements for the wedding. It would be reprehensible on our 
part to prolong the period of waiting after a girl begins to feel the 
biological urge and the consequent emotional disturbance. It is one 
thing if the marriage gets postponed owing to circumstances 
beyond our control, but quite another if we do not exert ourselves 
sufficiently to conduct it in time. 
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MAKE MARRIAGES SIMPLE 


irls today are sometimes married at the age of 25 or 30, far 
Rae the limit fixed by the law. The inability to raise the 
money required for the wedding is one reason for this. All the 
ostentation at weddings, dowry and other gifts given to the 
groom's people have no sanction in the sasthras. To demanda suit 
for the groom or other luxury articles is nothing but extortion. Itis 
as good as milking the bride’s party dry. This kind of plunder is 
not approved by the sdasthras. So too is the procession called 
‘jinavasam’, with all its glitter, taken out on the eve of the wedding 
as though it were an essential part of the ceremonies. 


In the past, when the bride and groom were very young, the 
wedding included functions to keep the couple in good cheer since 
they would perhaps have felt uncomfortable before the smoke of 
the sacred fire. There were elements of play like ‘nalangu’ and also 
the procession. 


‘Kanyam Kanaka-sampannam’ (the bride adorned with 
gold): these words occur in the sasthrds relating to the marriage 
tites. Gold symbolises the grace of Laksmi but a mangalasuthra 
with a grain of gold as part of it is enough. There is no need for 
other types of expensive jewellery, diamond studs, and so on. No 
silk is required. A cotton sari will serve the purpose of the bridal 
“atl. Above all the custom of dowry must be scrapped. There is 
also no justification on holding a lavish wedding dinner for the 
Whole neighbourhood. Nor is music or dance recital needed. A big 
Pandal too is not necessary. 


DUTY OF WOMEN 


ur women must give up their fascination for diamonds and 
Or. This will be of great help to our family and social life, 
Indeed the community of women itself will stand to gain and 
sthridharma will flourish. Women should think of the millions of 
silkworms killed to make the sari with which they drape 
themselves. They claim that they are vegetarians. So should they 
not feel remorse about being indirectly responsible for the 
destruction of countless silkworms because of their love of silk 
saris. If women of well-to-do families realise this and stop wearing 
silk, they will no longer set a bad example to their less fortunate 
sisters. It is because of the example of the wealthy that the poor 
too hanker after silks and diamonds. Then the groom’s people 
bring pressure on the bride’s parents for silks and diamond studs. 
This is one reason for the marriage of girls being delayed. 


It is a crime to have turned the marriage samskara into a 
economic problem. It has to be called a crime. After all, every one 


has daughters. That being so, merely because we belong to the | 


groom’s family, we cannot take an arrogant attitude and dictate 
terms to the bride’s family, demanding this and that. We should 
not lay down conditions like Shylock and tell the girl's paren 
‘Give us a big dowry, bring us expensive vessels, bring US diamont 
and silks’. Such behaviour is unpardonable: this is one reason whi 
girls remain unmarried, pining away at home. If you happe” t ; 
the groom’s parents you must satisfy yourself about the git! 


W 
character, family, etc. ‘This girl will be the Laksmi of ou? Ba | 
st ace 


and she will make it shine it’: with such thoughts you mM" 
the bride, without laying down any conditions for the marria 
without insisting that you must receive gifts in the form 
jewellery and so on. 


gea 


meer, ii! 
In this matter women have a special responsibii gn 


must naturally have respect and sympathy for fello 


o f money 
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when they celebrate their son’s marriage they must conduct 
themselves in the manner I suggested earlier. The presents given by 
other parents to their sons-in-law must not be an example for them 
o make similar demands. On the contrary, they must set an 
example to the parents of other prospective grooms, telling 
themselves: ‘Why should we be guilty of the sort of wrongs that 
others have committed? We will try to bring about a change and 
setan example for others to follow’. This is how our women must 
be motivated. 


‘We gave a dowry to the groom’s people when our daughter 
was married’. Or: ‘My father gave a dowry to my in-laws when I 
was married, so there is nothing wrong if I accept the same now’. 
You must be warned against taking such an attitude. This evil 
custom of dowry that undermines our very dharma must be done 
away with. Someone must take the first step [take the lead] in a 
spirit of sacrifice. People make sacrifice in this or that cause. If 
their village is included in a neighbouring district a hundred or a 
hundred thousand people rise in protest and court arrest. Some of 
the agitators set fire to themselves. Shouldn’t we make a little 
sacrifice in the cause of preserving the great ideals of our 
Womanhood? 


Women come to see me and seek my blessings, saying: ‘We 
recite the Soundaryalahari, the Abirami Anthadhi' . What they do 
‘Scommendable. But they would deserve the compassion of Amba 
more if they sincerely followed my advice in the matter of 
nay iage. They must not dictate terms regarding dowry, jewellery, 
Sills, and so on, and must agree to the marriage alliance with their 
Whole heart. There are girls like them, or rather women, who are 
Selling on in years but still remain unmarried. They are 
“motionally disturbed and nurse a hurt to their sense of heneur 

ha of their sad predicament, but may be later they will 
come so hardened as to have no feelings whatsoever- You must 
'0 change the system that is responsible for the fate of such 
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women. If your hearts melt in sympathy for them Ambg will al 
; 0 
look upon you with a kind eye. 


You cannot justify the acceptance of dowry and other gills 
on the pretext that they are given by the girl’s parents on their 
own. This can lead to others also doing the same and cause a bad 
chain reaction. If the girl’s parents give a dowry on their own, they 
will expect the same from the parents of their son’s bride. You 
must refuse a dowry even when it is given voluntarily. If the gin!’s 
people are wealthy you may tell them: ‘Don’t give us any money. If 
you wish you may give it to your daughter in the form of 
sthridhanam’. 


The groom’s parents spend on clothes, travel, etc, and 
expect the expenses to be ‘reimbursed’ by the girl’s parents. This 
is not at all justified. They must tell themselves: ‘Our son is getting 
married. Why shouldn’t we ourselves spend for it? It is shameful 
to take money from someone else to buy our own requirements. 
Will it not mean that we can’t afford them ourselves!’ 


Unfortunately, people think that they have certain rights and | 


privileges as the groom’s parents and fleece the bride’s people by 
intimidating or browbeating them. Whether the dowry is given 
voluntarily or out of compulsion, it is money stolen. It is al 
a vicious circle that causes injury to society itself. We mus 
somehow see to it that this evil system of dowry is scrapped. 
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DUTY OF THE BRIDEGROOM 


ung men who are contemplating marriage can also help in the 
Neier Ordinarily, no son should go against the wishes of his 
parents. It would not be proper for me to ask young men to defy 
their parents. In any case, nowadays they do not obey their 
parents in the manner they used to obey in the past. So I should not 
[normally] encourage children to go against the wishes of their 
parents. I am not unaware of all this. However, I find that immense 
damage is being done to our ancient sthridharma by the money 
factor brought into marriages. 


In this context, I must ask young men to lend me their 
support. They must clearly tell their parents that they will agree to 
marry and settle down only on condition that the usual dowry and 
other gifts are not taken from the bride’s parents. I feel I should 
even ask them to offer Sathyagraha, against the system of dowry. 
But if they are to be true to the spirit of satyagraha, they must not 
marry on their own on the plea that their parents did not listen to 
them. Satyagraha implies an element of sacrifice. The young men 
offering it must tell their parents firmly: ‘You say that you will not 
celebrate my marriage without taking a dowry. All right, I will not 
marry and will remain a bachelor if you don’t change your mind.’ 
f young men are so determined there will be a change of heart in 
‘ny mother or father. The biggest reform young men can help in 
bringing about is to stand firm in their refusal to accept any dowry. 
To take pride in an intercaste marriage or a ‘love marriage’ is not 
tight because that would be going against the sasthras. The duty of 
Sons is to try and put an end to the dowry system. There can be no 
Seater reform than this. 


The Vedhas equate mother, father and guru o one 
cna Tepeat what I stated earlier that no son shall act ae the 
shes of hig parents. But as a guru I would ask him (J have 
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label of guru, haven’t I?) to make an exception in the matter 
dowry. So, acting on my advice - the advice of a guru ~ he E 
plead with his parents that they must not take any dowry since itis 
against the sasthras. If necessary he must offer Sathyagrah, to 
convince them of his determination and sincerity of purpose, 


This oppressive system called dowry is a cancer eating into 
our society. By excising it our young men will be doing a great 
service to society, at the same time giving an impetus for society to 
blossom again. They must work for the eradication of this evil not 
only out of faith in our religion but also as a duty towards fellow 
men. 


Marriage is an ancient institution, a guarantee for the future 
of mankind and a dharmic protection for society. That being so, 
young men must marry the girls chosen by their elders. But the 
dowry system is undermining the very foundations of society and 
young people ought to have nothing to do with it. If they havea 
duty to their parents, they have also a duty to society, haven't 
they? Thus it becomes obligatory on their part to refuse firmly to 
marry if their parents insist on taking a dowry. Such refusal will be 
a service done not only to the family and society but also 
womanhood and religion. Young men must take a vow to act in the 
manner I have suggested and help in putting an end to the 
malignant system called dowry. 


as da oe 
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ARRANGEMENTS 
MADE BY THE MUTT 


irls must be married at least at the age permitted by the law if 
C at the age of seven or eight. Towards this purpose we have 
started the Kannikādhāna Trust. Daughters of poor parents must 
not remain unmarried after they have attained puberty merely 
because they have no money. The Trust extends help to conduct 
their marriage on a modest scale. Much merit will be earned by 
contributing towards such marriage expenses. 


Other communities have not degenerated to the same extent 
as have Brahmins. Among those who are not brahmins the dowry 
system is not as oppressive. Their women do not go to college in 
such large numbers as their Brahmin sisters do, nor do they, like 
the latter, go about as freely wherever fancy takes them. 


The Trust was created to help daughters of poor families. In 
my opinion, donations for the Kannikadhana Trust and the Vedha 
Rakshana Nidhi Trust must be accepted from Brahmins alone. The 
Teason is that others ought not to be made to pay a penalty for the 
Wrongs perpetrated by the Brahmin. The biggest offence he has 
Committed is that of forsaking Vedhiclearning. By not conducting 
the marriage of his daughter at the minimum age permitted by the 
law he commits an offence equally grave. So it is his responsibility 
to support the arrangements made to remedy the wrongs done by 
him. Other communities must not be made to pay for the same. To 
do so would be to add to the list of his sins. After all, he takes up 
“ny calling today, does any job so long as it brings him money. He 
Spends lavishly on clubs, on entertainment, and so on. So is it not 
easonable that he should be asked to contribute to the two 
Trusts? 

s of the 


The Kannjks = ts the expense 
annikadhana Trust meets Soui 


“mangalyam (mangalasuthra), the 18- cubit sari, the 
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the groom, etc. It is ready to help in conducting a simple 
inexpensive wedding. , 


The arrangements made for the Kannikadhana Trust have 
not yielded the same satisfactory results as those made for the 
Vedha Rakshana Nidhi Trust. Not much has been done to solye the 
problem for which the former body was started. I say this with 
great regret. The little bit we have done for the corrupted Brahmin 
community is like administering a concoction made of dried ginger 
to a man who has swallowed a crowbar. Parents do not in the least 
worry about damming the swollen stream of adharma. So not 
many come forward to make use of the Trust. They are no longer 
worried about their daughters not being married at the right time. 
They take it easy while their daughters work and earn. What do we 
do with the Trust? Instead of looking for a groom, parents look for 
a man who can recommend their daughter for a job. Things have 
become so bad in our land- it is all so unfortunate. We extend help 
at best to hold some 50 marriages. Every year 5,000 women g0 t0 
work. Ten times that number go looking for a job. So only some 50 
girls come to us for help to be married at the minimum ag? 
according to the law. The only purpose served by the Trust is that 
of giving me some satisfaction that I have not failed in my duly. 


I have spoken frankly, without mincing words, in the hop! 
that, with their sense of self-respect and sense of urgency aroused 
parents will take timely steps to celebrate the marriage G 
daughters without losing a moment after the girls are old enous! 
for the same according to the law. 
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THE REAL REFORM 


e law has stipulated the minimum age for marriage. I wish it 
ile also stipulated the maximum age considering the attitude 
of people today. We are not in the least justified in blaming the law 
if girls aged 25 or 30 remain unmarried, The reason is our own 
indifference. Take the upanayana samskärä. After all, it does not 
come under the Saradha Act. Why then do we perform our son’s 
upanayana together with his marriage when he is 30 years or so? It 
isall due to our indifference to our sasthras, our dharma. 


Apart from this general apathy, most parents want to 
celebrate the upanayana and marriage on a lavish scale, indeed like 
festivities. Both get postponed since the money has to be raised. 
That even a lifetime’s earnings are not sufficient to meet the 
expenses of a daughter’s marriage is preposterous. The result is 
the samskaras are not performed at the proper time as required by 
the sasthras. 


According to our scriptures money has nothing to do with 
these samskaras. That today it has come to be so is a tragedy- and 
itis a tragedy that is of our own making. In none of the eight forms 
of marriage does the groom have to be given any money. Even in 
the asura type it is the groom that pays money, that is in exchange 
lor the bride. If such a transaction is considered demoniac, what 
Would the rishis who authored our sas¢hras have thought of the 
Prevailing custom of dowry, of the groom’s parents telling ae 
bride's people: ‘Give us your daughter in marriage and also cash. 

hey could not have even imagined that such a custom would ever 
“Op up. There obtained the custom of ‘Kanya-sulka’ - money 
offered to the bride or ‘bride price’ - which has some support in 
° canons. But you cannot find an iota of justification in our 
“tiptures for the present dowry system. 


ref Putting an end to this custom- this evil- is the sac 
orm that is the true need of the country. Instead of carrying © 
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such a reform, what we have done is to stipulate- in the name of 
reform- the minimum age of marriage for girls. And this has played 
havoc with our family and social life. I am referring to the Present 
phenomenon of girls going to work. When it became difficult to 
find the money for the dowry, for the gifts to be made to the 
groom’s people and for the lavish celebration of the wedding, the 
Saradha act came in handy by obviating the need to be in a hurry to 
hold the function. 


ae de d 
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ANY USE TALKING ? 


amskaras such as marriage are akin to making chillies less hot 

by tempering them with ghee: they serve to tame the natural 
urges. We add ghee to the chilli so that it does not inflame the 
intestines. Carnal pleasure and worldly enjoyment are part of life 
ofahouseholder but they are kept within certain limits so that he is 
not overcome by them. For a woman a life of chastity and loyalty 
to her husband, together with the care of the household, 
constitutes a samskara that is equivalent to all samskaras 
prescribed for her husband put together. All of us must recognise 
this fact. 


The goal of this nation is Athmic well- being. We must all 
pray with a pure heart to /swara that we remain true to this goal. 
As we pray, we must also have faith in the Lord’s grace. If we keep 
speaking about the ideals of marriage and womanhood, one day 
perhaps people will see the light. As things stand now, I am afraid 
that one day our people will be pushed to the wall. That will be the 
time when they will realise how they brought disaster upon 
themselves. When they have such an awakening they will recognise 
the need to find a way out of their predicament. That is why I keep 
speaking about the path shown by the sasthras. 


‘What purpose is served today by speaking about 
Varmasrama, child marriage and so on? Three-quarters of it is all 
Sone. Many aspects of our life are governed by the laws of the 
State and these are contrary to the ordinances of the sasthras' . 
Thisis true. The laws are such as to have our hands tied. 


We are called a ‘secular state’. It means, we are told, a state 


°es not concern itself with the matters of religion. It further 
aa that the government can interfere only in socal ee = 
nn religious affairs. But ours is a religion in which all aspects 0 

e, individual and social, are woven together. So the Jaws enacted 
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by the state to govern social life have an impact on our religion to, 
Our rulers do not recognise or accept this fact. They limit thats 
view of religion to certain matters and think that all else belongs to 
the social sphere and are the concern of the government. 


All religions contain features that relate to the social life of 
their followers. Does the government interfere with them as it does 
with the social foundations of Hinduism? No. It is this fact that 
causes pain. Though our rulers swear by the principle of 
secularism, they do not apply the same standard or yardstick to all 
religions. The minorities rise in protest against measures affecting 
their religious life introduced by the government. * These are 
against the Qu’ran’, the cry is raised. Or, if the people affected are 
Christians, they say: ‘These are not in keeping with Christian 
doctrines’. Yielding to such pressure, the government exempts the 
minorities concerned from the scope of the measures. 


In spite of its claim to being secular, the government thinks it 
fit to interfere with anything that has to do with the Hindu 
traditions. Representatives of the minority communities come 
forward to speak in protest against acts of interference. But whal 
about the Hindus? Even if a couple of Hindus speak up they are 
dubbed ‘reactionaries’ or ‘obscurantists’ and the government 6% 
ahead with its measures or laws brushing them aside. Our rulers 
often proclaim that ‘a secular state means a state that does nol 
concern itself with any religion, that it does not mean that ue 
government is opposed to religion as such, and that the prospetl 
of all religions is acceptable to the state’. But in actual practic? 
what do we see? The government’s actions are not opposed t0 R 
religion barring Hinduism. The Hindu religion has become 4 no 
man’s land. 
on matter 


You will wonder why I am harping all the time ping” 
e 


concerning Sasthra fully aware though I am of what is happ 
the country. 
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My answer is that, whatever the present situation be, we 
cannot foresee how things will take shape in the future. In the 
previous generation we thought dollars grew in the American soil 
and that people there were not wanting in anything. But what is the 
situation there today? We now know that no other people 
experience the same lack, the same emptiness, in their lives as do 
the Americans. It is only after reaching the heights of worldly 
pleasure that the realisation has dawned on them that the very 
pursuil of pleasure has created a void in their lives, an emptiness in 
the very Self. Now as they have no peace of mind they come to our 
country in large numbers seeking peace in our yoga, in our 
philosophy and in our devotional music. 


We learn from this that what seemed good two or three 
generations ago is now seen to be evil. When people realise this 
they go in quest of liberation. The government, however well 
intentioned it be, has introduced measures that are against the 
sasthras, thinking that they are good. But some day in the future 
people will realise that they are harmful. Even today we see signs 
of such realisation on the part of people here and there. There is a 
saying: ‘In the beginning it looked good. It was like a colt but as the 
days passed, Well, it was seen in its true form’. The same could be 
said about some of the reforms introduced by the government, 
reforms contrary to the sasthras. They look fine now but 
eventually we will realise that they will lead to a hopeless situation 
society. Bhagawan speaks of two types of happiness in the Gila. 

Yath thadh agré vishamiva, pariiameé amruthoépamam. "Here the 
irst type is described. This type of happiness is like poison in the 
sinning but like Inas, amrutha, in the end. It is the 
“ththvika or the highest type of happiness, ‘Halahala’, the terrible 
Poison, emerged first and amrutha came up later. The gabe 
may now seem to be bitter like poison because of the dace 
c °y impose on the individual, the family and society, but in ue 
“se they will be seen to be sweet. Now all bonds, all shackles 
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will break and the incomparable bliss of Athmic freedom will h 
experienced. Here the poison is tasted momentarily byt a 
amrutha will be everlasting. 8 


Even though we ourselves do not imbibe the sasthra nectar 
today we must preserve the sasthras to help future generations 
when they will have become spiritually weak because of the poison 
going to their head. This lamp of the sasthras should show the way 
at least in the times to come. 


Nothing can be done now because I have my hands tied. But 
if I keep speaking to you unceasingly about the sdasthras it is 
because I am not yet gagged. 


oe ae 


gA 
ae 
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MARRIAGE EXPENSES 
AND THE SASTHRAS 


en if it is not possible for us to celebrate a marriage according 
Fic the sasthras in respect of the age of the bride, could we not 
be true to their tenets at least in the matter of expenses? As Ihave 
made it clear so often a marriage has nothing to do with questions 
of money in any sense. Even though we have neither the will nor 
the courage to act according to the sasthrasin all matters, we could 
at least see to it that marriages are not turned into what may be 
called an economic problem; in other words we could follow the 
canonical texts at least in conducting weddings more 
economically. 


The marriage ceremony is in fact almost as inexpensive a rite 
as sandhyavandana. How much is to be spent on it? The newly- 
weds have to be presented with new clothes(cotton will do}, a 
thirumangalyam (mangalasuthra) with a piece of gold attached to 
it. Only a few close relatives need be fed. At the time of the 
mihtrtha an auspicious instrument must be played. This will cost 
you a small sum. The other expense is the daks/iria given to the 
Priest. All this is fully in accord with the sasthras. Even a poorly 


Paid clerk can perform his daughter’s marriage in this simple 
manner, 


__ Ifwealthy people make marriages so lavish or showy affair, 
"would be a bad example for others not so wealthy. The money 
hey otherwise spend on a music or dance recital or on other items 
that adq glitter to the wedding must be used for marriages in Boge 
milies, This means that money that is otherwise wasted is 
“onverted into currency of dharma. It should be possible for every 
e man to celebrate the marriage of his PRT 
°mically and save money with which a poor & 
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married and made happy. ‘Mass marriages’ may be conducted; 
ted in 
the same way as ‘mass upanayana’ . 


The rent charged for the pandal itself [or the * hal or 
mandapa] takes up half the wedding expenses. You cannot holda 
marriage ceremony in a flat even on a small scale. Philanthropists 
should join together to construct small mandapas in various 
localities for the marriage of the daughters of less fortunate 


people. 


There was a time when girls blushed when the very word 
marriage was mentioned. Then came a time when young women 
waiting to be married pined away at home, cried their hearts out, 
wondering whether they would be married at all. Now things have 
come to such a pass that women are on their own, not married and 
working like men in offices. The very life-breath of our culture, 
sthridharmais being stifled. We hear reports of unseemly incidents 
happening here and there. 


What is particularly tragic is that no one seems to be 
concerned about finding a remedy for all the unhappy 
occurrences. What is worse, these happenings are sought to be 
justified in terms of psychology, this and that. Stories are written 
on the undesirable incidents and films produced based on themand 
encouragement given to wrong-doing. If we question the people 
who give encouragement they turn back and speak to u$ abot! 
freedom of imagination, freedom of art, and so on: P i 
republican age there is freedom for everything except for th 
pursuit of the sasthras. 


Istarted by saying that according to the scriptures cee a f 
of money have no place in the marriage ceremony: 
marriage expenses, I must consider the complaint that a 
lasting four days(which is how it ought to be celebrat 
very expensive. 


A can be 





The sasthras do not ask you to perform rituals likely to 
impoverish you: The marriage proper, the solemnisation of the 
wedding, 15 a one-day affair. The groom must spend the following 
three days in his own house observing Brahmacharya During these 
days there is no need for any music, nor any ‘nalangu’, or any 
other celebration. Let those who want to reform the marriage 
ceremony, think of changing it in this manner. 


The groom’s people must tell the bride’s parents: The 
marriage proper will be celebrated in your house. The remaining 
three days’ functions will be held in our house without your having 
to spend anything’. On the day following the marriage the 
householder (the young man just married) must bring the 
‘qupasanagni’ (the sacred fire in which the aupasanais performed) 
lohis home. There are Manthras to be chanted as this fire is being 
brought, as itis placed on the cart, as the bullocks are yoked to the 
cart, etc. You may do the same nowadays if you go by car or train. 
In the old days marriage alliances were formed between families 
living in neighbouring villages. So it was easy to carry the 
auspicious fire from the bride’s to the groom’ s house. 


The four- day function may be performed in another way 
also. The place where the marriage is celebrated is to be treated as 
the groom’ s house. Or the three-day function may be conducted 
inthe house of a relative. No one need be invited for food, not even 
ae family. (The sasthras do not permit the completion of the 
Marriage rites in a single day). The priest has to be paid a dakshita- 
thisis the only expense. 
om must observe what is 
of marriage (diksha for 
ing these months. 
h practices have 

observed 
ear. Now 


aes to the sasthras, the gro 
one samvatsara diksha’ from the day 
year); he must practise Brahmacharya dur 
woe is to be consummated only later. Suc 
ae changed. Until the recent past, the groom 
a at least for four days if not for a whole y 
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everything is performed on a single day. One is remindeq of th 

; 0 
saying: ‘ The donkey is reduced to an ant and the an itself 
eventually vanishes into thin air’. 


During the marriage, Andhras wear cotton clothes dipped in 
turmeric water. However well-to-do they are they follow this 
simple custom. In the North too women wear ordinary Clothes at 
weddings. We must try to follow their practice. 


One of the marriage rites is ‘pravésa homa’ which js 
performed when the groom returns to his house. He has to carry 
the sacred fire of the marriage with him and perform aupasandin 
his home. It is for the sake of convenience -and with the approval 
of the sasthras - that it is allowed to be done where the groom’s 
party stays for the marriage. To perform a marriage in a temple as 
a one-day ceremony -and ‘be done with it’ - is not right. Even rich 
people who spend lavishly on clubs and races follow this practice 
because of their reluctance to conduct the function according to 
the sasthras. Unfortunately, the poor are likely to follow their 
example. There is no extra expense involved in performing a 
marriage in the sasthricmanner as a four-day function. 


How are marriages celebrated today? The bride is one who 
has already attained puberty and the marriage is gone through in 
just one day. On the following day the bride is taken to the house 
of her in-laws. Another practice contrary to sasthras is that of 
consummation on the same day as the marriage. 


r 
The groom is expected to observe brahmacharya at Jeast fo 


three nights after marriage. There are eight types of brahmacari 
Even though a man cannot be continent throughout, he ib 
remain chaste at least on certain days. The least that is expect? ai 
him is celibacy for a minimum of three days after the ea 
This rule is no longer observed. Worse, the consummatio? i 
mentioned before, is on the same day as the wet 
solemnised. 
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The undesirable practices now associated with the Marriage 
samskara are due to the anxiety to curtail expenses. If al] rites are 
performed on the same day there is a saving in the matter of 
feeding the guests, the music, etc. Curiously enough, despite such 
ananxiely to curtail expenses, there is a great deal of ostentation 
jn our weddings. To obviate the expenses incurred thus, parents 
perform the upanayana of their son along with the marriage of 
their daughter. 


We must try to reduce the unnecessary expenses incurred in 
performing Védhic samskaras. Friends and relatives can help much 
inthis respect. They need not attend a marriage or upanayana even 
ifinvited. Instead, the money that they would otherwise spend in 
travel may be presented to the bride’s [or the brahmacharin’s] 
father. The fewer the invitees present at a wedding the less 
expensive will it be to feed them. 


QA 


da 
SYO] 
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aa 
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THREE WAYS TO ECONOMy 


feel that the marriage expenses could be reduced in three w ays, 
Leese both men and women must discard silks and other Costly 
wear and use clothing of the last quality. Second, coffee must be 
given up; instead wheat kanji or buttermilk may be taken asa 
substitute. I say this because coffee has become a habit anda 
substitute may be needed for those who find it difficult to give it 
up. According to medical science buttermilk is as good as amrutha 
(ambrosia). Expenses will be reduced by 60 per cent this way. If 
you check on the money you spend on rice and on milk and coffee, 
you will find that you spend more on the last two items than on the 
first. Third, you must refuse to take a dowry. If this advice of mine 
is taken there is no room for ostentation and vanity in our life. Al 
the same time, apart from better physical health, there will be 
inner advancement. Above all, sasthric life will be revived. 





IDEALS OF MARRIAGE 


iœ Vedhas are learnt during the years of student- 
M Eod. Then the ‘theory’ taught has to be put into 
practice; in other words the rites prescribed in the Vēdhās must be 
performed. For this purpose a man has to take a helpmate after he 
has completed his brahmacharyasrama. This helpmate is a 
‘property’ that can never be separated from him. She is meant to 
be only a cook for him, not only to give sensual gratification, she is 
called ‘dharma-pathni’ and also ‘yajna-pathni’. She has to be with 
her husband in the pursuit of dharma and has also to be a source of 
encouragement in it. As a dharma pathni, she has to be by his side 
during the performance of sacrifices; she must also play a 
supportive role in all those rituals that have the purpose of making 
the divine powers favourable to mankind. 


It must be noted that a wife creates well-being for the world 
even as she does the work of cooking or as a source of sensual 
gratification for her husband. I will tell you how. It is not that she 
cooks for the husband alone. She has to provide food every day to 
the guests, to the sick and to the birds and beasts and other 
creatures, This is how she serves the purpose of ‘adhithyam’ and 
‘Vaisvadevam’ . The children born here are not to be taken as the 
Product of pleasure she affords her husband. She gives birth to 
them to perpetuate the Vedhic dharma. Yes, even the raising of 
‘ons is intended for the dharmic life of the future. No other religion 
has before it such a goal for the marriage samskara. 


cone m2 our religion the husband-wife relationship is T 
ened with the mundane alone. It serves the Atman as wet as 
a of mankind. In other religions too marriages = 
nigger say, in a church with God as witness. The pee = 
im 'age in our religion is to purify the husband further and 
part the wife fullness as his devoted and self-effacing 


Ompan: . ip is akin 
Panion. In other countries the man-woman relationship 
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to a family or social contract. Here it is an Athmic Connection, By 
this very connection is a means of disconnection also - of ine 
the Athman, the self, from the bondage of worldly Eeo 
There is no room for divorce in it. Even to think of it is sinful, I 


To sum up and further explain the three objectives ofa 
samskara of so elevated a character as marriage: The first is tọ 
unite a man with a helpmate after he has completed the study of 
Vedhas. This helpmate is expected not only to run his household 
but assist him in the practice of the Védhic dharma. The secondis 
to bring forth into this world children of noble outlook and 
character who are to be heirs to the great Védhic tradition, citizens 
of the future who will be the source of happiness in this world. The 
third is to create a means for women to be freed from worldly 
existence. A man who is not yet fully mature inwardly is assisted in 
his karma by his wife. By doing so, by being totally devoted to her 
husband, she achieves maturity to a degree greater than he does. 
The fourth objective is the subordination of sensual gratification to 
the other three. 


We have forgotten the first three important objectives. All 
that remains is the fourth, the enjoyment of carnal pleasure: I 
people take my advice in respect of the noble ideals of marriage & 
taught in the sasthras a way will open out to them for their inner 
advancement. May Chandramauliswara bless them. 
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GRUHASTHA, GRUHINI 


fter a young man has completed his gurukulavasa and 
AAperformed the samavarthana he has to wear a ‘double sacred 
thread’. He must discard the marks of his student-bachelorhood - 
the staff, the antelope skin, the girdle - and wear the 
panchakachcha and an upper cloth. As a celibate-student he was 
not permitted to use any footwear; he could not also adorn himself 
with sandal-paste, ear-studs and flowers. He may now even darken 
his eyes with lampblack. Adorning himself and putting up his 
umbrella he must approach the king or a royal representative. The 
latter must be impressed by his learning and the quality of his 
brahmacharya The young man must take [from the king or the 
royal representative] money and material as a gift for his marriage, 
so say the sasthras. 


One point that is clear from this is that the marriage 
expenses are to be borne by the groom or his parents. A second 
point is that a young man who has had samavarthana must wear 
the ‘double sacred thread’ and ‘panchakachcha’ even if he remains 
single. One’s strength or potency is preserved by wearing a cloth 
whose ends are pleated, or made into folds, and tucked in. 
Muslims have the end of the cloths sewn together. Even people 
who do not belong to the twice born caste - except in Tamil Nadu 
au Kerala - tuck in their dhotis or vestis, not to speak of 
Panchakachcha’. (Today even when they come to see me people 
Come in trousers. That being the case it is ridiculous or 
meaningless to speak of differences between the two types of 
Nears), 


neither gurukulavasa nor 
here is an extra 
to extort money 
d with an 


Sama In these days there is 
ee nor the pilgrimage to Ganga. But t 
Or pj in weddings called ‘Paradesi-k-kolam just 

Bit from the bride’s family. The groom is presente 
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umbrella, a pair of sandals and a walking stick. A Ceremony cal] d 

2 ° : Ag g 
‘kasiyathra’ (the pilgrimage or journey to Kasi) is conducted in 
which groom darkens his eyes with lampblack and wears a gold 


chain. 


Those who do not marry and remain “naishtika 
brahamacharins’ (lifelong brahamacharins) are exceptions to the 
rule that after the completion of Gurukulavasam one should move 
to the next asrama. That is after the proper conclusion of his 


student-bachelorhood he has to prepare to become a householder, 


The Brahmin is born with three debts: he owes debts to the 
sages, to the celestials and to the fore fathers. He repays the first 
by learning the Védhas as a student-bachelor; the second by taking 
a wife and performing sacrifices; and the third by begetting a son. 
So without marriage he cannot repay the second and third debts. 


Sons are primarily intended for the repayment of the debts 
to the fore fathers. Performing the sraddha ceremony is nol 
enough. Forefathers of the past three generations are to be made to 
ascend from the manes. So even after a man dies, for two 
generations the daily libations must be offered to him. That is why 
the birth of a son is considered important. (The case of the 
naishtika brahmacharin and the sanyasin is different. Because of 
their inner purity and enlightenment, they can liberate, not ji, 
two generations, but twenty-one generations without performing 
any srāddhāceremony}). 


Panigraharia (the groom taking the hand of the pride in ee 
méangalyadharana, sapthapadhi (the bridal pair taking the oe 
steps round the sacrificial fire ) are important rites of the Us 
function. There is a controversy about whether or not mans a 
dhararia is a Védhic rite. It is an unnecessary conto 
Mangalya-dharaiiais a custom that is thousands of yea" oe 


is an essential part of the marriage samskara. 
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As I said before, after completing his student-bachelorhood 
ayoung man must take € wife for the pursuit of dharma. The latter 
should dedicate herself to him so as to become pure within. The 
purpose of marriage is a life of harmony and the procreation of 


virtuous children. 


Gruhasthasrama is called illaram in Tamil and it is extolled 
by the wise in the Tamil country also. ‘Gruha’ means a house. 
A young man who returns to his house from the guru’s and 
practises dharma is a ‘gruhastha’. One who resides in a house, a 
guha, is a gruhastha. The Tamil wife calls her husband 
“hamudayan’, ‘ahaththukkaran’, ‘vittukaran’: these terms have 
to do with the house or the home. Only the wife can refer to her 
husband thus, not others. She herself is called ‘gruhini’, not 
‘sruhastha’. The latter would mean no more than ‘one who resides 
inahouse’. But ‘grhini’ means the house belongs to her (the wife), 
that she manages the household. The husband is the illaraththan in 
Tamil and it means one who performs the dharmic rites in the 
house, ‘ill-araththan’. The wife is ‘illal’, one who owns the house. 


The husband is not called illan (illan, as it happens, means 
one who does not possess anything or one who is indigent). The 
wife is also called ilaththarasi (queen of the housel, 
‘manaivi' (owner of the house), or ‘manaiyal’; but the husband 
does not have similar appellations like ‘iJlaththarasan’ (king of the 
house), ‘manaivan’ or ‘manaiyan’ (owner of the house). In Telugu 


the wife is called ‘illu’ (corresponding to the illal of Tamil). 


AUPASANA 


anigrahana, mangalya-dharana, sapthapadhi and other rites 
P.: performed on the day of the wedding. Aupasana begins 
with marriage and is performed every day until one becomes A 
sanyasin or until one’s death. The sacred fire that is witness to the 
marriage is preserved throughout and aupasana performed in it 
every day. 


The sacred fire has an important place in the Védhic religion, 
The student-bachelor performs samidadhana twice a day offering 
samidhs (sticks of the flame of the forest or palasa ) in the fire. This 
rite is not continued after his marriage. When a person becomesa 
householder he has a number of rites to perform in the sacred fire. 
In place of samidadhana he now has the aupasana. The latter word 
is derived from ‘upasana’ which term is used in the sense of puja, 
chanting of Manthras, meditation, etc. But, according to the 
Vedhas, aupasana is a rite performed in the sacred fire by all 
Hindus. 


Though members of the fourth varra do not wear the sacred 
thread they have the marriage samskara and, along with it, 
aupāsanā. Dharmasāsthrās like the Vaidyanātha-Dīkshithīyam 
describe how sūdhrās are to go through the jathakarma and 
namakararia ceremonies. The work deals with how the fourth 
varia should perform puja, the sraddha ceremony and apart 
karma (obsequies). Reformers ignore all these and allege a 
members of the fourth varia have no ‘right’ to any rituals. ea 
they must try to persuade people of this varza to perform the m 
they are enjoined upon. Aupasanais one of the ‘rights’ of this 0% 


picid nae ertain 
and it is to be conducted every day with the recitation ofc 
Verses. 
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AUPASANA WOMEN’S 
ONLY VEDHIC PROPERTY 


said [in an earlier talk] that performance of aupasana is 
Peed for all jāthis. In the same manner, it is common to 
men and women and husband and wife. Even when the husband is 
away the wife must offer the ‘akshatha’ (unbroken rice grains) in 
ihe sacrificial fire. The Vedhas themselves have given women this a 


right. 


Without considering vrathas or pijas which originated later 
in purarias if we consider only védhic right, Aupasana is what a 
woman is entitled to perform on her own according to védhas. 
Besides, she has naturally a share in all the rites of her husband. 
Apart from caring for the household, she does not have to perform 
any rite (other than aupasana). Even if she does, it will not yield 
any fruit. Such is the rule according to the Vedhic Dharmasasthras 


Women demand ‘rights’. I wish to create an awareness 
among women about their right to aupasana. So that aupasana 
ani will burn bright in every home. Women should fight for this 
tight of theirs and impress upon their husbands the importance of 
Performing aupasand, women should tell their husbands. ‘Even 
Hough you have given up all scriptural karma, you at least do the 
Ciyathri japa to retain some connection with the Vedhic dharma. 
$ You do not do this japa or forget the manthra, some time in 
bs When you will repent it, you can do it and for that you have 
veast had upanayana samskara, As for me I have had no 
ee nor am I entitled to do Gayathri japa. If at all I have 

oe any right in the Vedhas, which are the source not only 
ae religion but of this world and of creation itself i = Be 
Tigh Sua. If you refuse to perform it I will be dened my ae 
mts this manner women must fight for this sacred right 
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theirs and make their husbands perform aupasana, Aupasana ; 
. x FG , 1s 
indeed their one great Védhic ‘property . 


The point that I want to drive home is that women must take 
interest in aupasana and agnihothra (like aupasana, agnihothra 
must also be performed twice a day). ‘So many fires are burning in 
the home. ‘We make coffee on the fire and cook food or make hot 
water for bathing. Can I allow the agni which was witness to my 
marriage to be put out without aupasana .’ 


The sacred fire must be kept burning by adding rice husk to 
it now and then. In many ways it is advantageous to pound rice at 
home for, apart from the husk, we will have nutritious hand- 
pounded rice to eat. Also the poor labourer who does the pounding 
will get a little cash or a few handfuls of rice for sustenance. (For 
the unbroken rice (akshetha) grains offered in the fire the 
housewife must pound the rice herself. This is a piece of work done 
to the accompaniment of Manthras/. Milled and polished rice is not 
good. Besides in hand-pounding there is something of the 
Gandhian ideal too. 


It does not cost much to perform aupasand nor is it time 
consuming. All you need is the will to do it. 


The aupasana fire will keep away all evil spirits an a 
afflictions of all types. In many Brahmin houses today exorcist 
rituals are performed by others with neem leaves or beating wit 
bamboo sticks. They go to a mosque for relief, or they come on 
praying for help. Ihave said earlier that aupasana helps in we : =] 
of male and female children in proper ratio. Wearing the v 
ashes is a great protection. 


de ge Je 
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THE GREATNESS OF AGNI 


ie householder has the duty of performing a number of rites in 
Je sacred fire. Aupasana is the first of them. Agni is of the 
utmost importance to the Vedhic religion. This deity is called 
‘Agni-Narayania’ . The hymns to Rudra also show that he has 
connection with Agni. In Tiruvaririamalai (in Tamil Nadu ) Iswara 
revealed himself as a mountain of fire. In Kérala there is the 
custom of worshipping Ambā [the Mother Goddess] in the form of 
light (in the flame of the lamp); the idol or yanthra is not 
important. The goddess is invoked in the lamp itself. We speak of 
Subrahmanya who manifested from Siva’s third eye as fire 
incarnate. Thus Agni is of great importance to us. According to 
researchers, the term Aryan means a fire-worshipper. Fire 
worship is the dominant feature of the Zoroastrianism of the parsis 
who are a branch of the Védhi religion. 


The sacred fire should keep burning and glowing in home 
after home. Ghee, milk and other oblations offered in it will 


produce the aroma that will bring health and mental elevation to 
all. 


Ihave already said that the oblation must be offered ours in 
the sacred fire irrespective of the deity for which yagna 1s 
performed, 


er 
Wa 
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SAMSKARAS WITH AGNI 


ur hundred yajnas are said to be mentioned jn the 
Bors Of these, aupäsanā alone is to be performed by all the 
four varias. Though the others can be performed by first three 
varias it is said that in practice these were performed mosily by 
Brahmins and Kshathriyas and not much by Vaisya. Later 
performance of these yajnas by the kshathriyas too declined, 
There are yajnas to be conducted specially by kshathriyäs to 
acquire physical strength, gain victory in war, and so on. Rajastiya 
and Asvamédha were performed by imperial rulers (kshathriyas), 
There are yagas that have to be performed by Vaisyas for a good 
agriculture yield, for wealth, etc. As mentioned before, the 
yajamana of a sacrifice may be a Kshathriya or a Vaisya but the 
four priests must be Brahmins. (The idea behind it is that if 
members of these two castes were to participate directly in the 
sacrifices their duties like protecting the country and looking after 
agriculture trade etc. would suffer.) 


Not all sacrifices need be performed by all Brahmins. A 
number of them are meant to serve one specific purpose ° 
another. For instance, you must have heard of the puthrakameshil 
in the Ramayana, the yaga performed to beget a son. 


Any rite meant to fulfil a wish is ‘kamya-karma and i 
comes under the optional category. Then there are rites that ate 
obligatory and to be conducted for the good of other Athman® 
well as of the world. They come under the category of nn 
Karma’ , but the word ‘nitya’ here does not denote ‘daily’. 


In the category of nitya-karmā there are 21 sacr fices: ue 
is no compulsion with regard to the rest of the 400. But the a 
included in the forty samskaras, must be performed at Jeast ont 
a life time. As we have seen, these are divided into groups 
- pakayajnas, haviryajnas and somyajnas. 


0 f seve? 
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Marriage is conducted with offerings made in the fire, is it 
aupasana, which must be performed every day, is commenced 
with this fire and it must be preserved throughout one’s life. The 
even pakayajnas, rites like upanayana and sräddhä must be 
performed in the aupasana fire. The son lights his aupasand fire 
during his marriage from his father’s aupasand fire. The son's 
aupasana fire, like his father’s must be maintained throughout his 
life. Thus, without any break, the sacred fire is kept burning in the 
family from generation to generation. 


All rites in which the aupdasand fire is used and pertain to an 
individual and his family are ‘Gruhyakarmds’. The seven 
pakayajnas also belong to this category. They are related 
exclusively to the family and are not very elaborate. Even so they 
are conducive to the good of the world also. Gruhvasuthras deal 
with such rites. They belong to the Smruthis and are called 
‘Smartha-karmas’ . 


The elaborate rites that are especially meant for the well- 
being of mankind are called ‘ Srauthakarmas’. They are so called 
because their procedure is directly based on the authority of Sr uthi 
or the Vedhas. The sasthras dealing with them are ees 
suthras’ , 


I have said that there was no question of Sruthi Le 
Superior to Smruthi or vice versa. Similarly, the Srauthasuthras 
and the Gruhyasathras are of equal importance. In the a ae 
dharma that goes under the name of Hinduism both are to be cared 
forlike our two eyes. 


The fire of the aupasana (done at the time of marriage from 


a of the groom’s father) is divided into two in a ceremony eri 
Agniadhanam * One partis called ‘sruhyagni’ or ‘smarthagn! : j 
The second part 1s 
d fires 


is 
idee for rites to be performed at home. 
uit théeni and meant for srautha rites. These two ae 
tbe preserved throughout. 
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Gruhyagni is also called aupasanagni since the daily rite of 
aupasana is performed in it. T his is the fire contained in one 
‘kunda’ and so it is called ‘ekagni’. Rites conducted in the family 
are included in the chapter called ‘Hkagni-kanda’ jn the 
apastamba-stithra. The samskaras and other rites I have so fap 
mentioned are mostly in accordance with this work since the 
majority of Brahmins in the South are Krishia- Yajur Vedhins 
following this sathra. Rig Vedhins and Sama Vedhins who 
constitute a minority follow the Asva/ayana and Gobhila-stithras 
respectively. These differences, however, relate only to the rites 
performed at home. There are no differences in the srautha rites 
with regard to the different Vedhas. 


Srauthagni meant for the srautha rites is in the form of three 
fires burning in three mounds. So it is called threthagni. The 
section in the 4pastamba-siithra dealing with rites performed in it 
is called ‘ Thréthagni-kanda’. One who worships the three Agnis is 
called a ‘ threthagni or ‘srauthin’ and, if he worships the srautha 
and gruhya fires, he is called an ‘ahithagni’. One who performs an 
elaborate sacrifice like a Somayagam is called a ‘Yajva, 
‘dikshitha’ or ‘magi’. And one who conducts the greatest of the 
Somayajnas, Vajapeya, is known as a ‘vajapeyin’. Sacrifices a 
called variously ‘krathu’, ‘magam’, ‘ishti’, ‘sthomam: 

‘samstham’. There are some differences between these. Ancien! 
Tamil works contain references to ‘muththi’ (threthagn or 
Srauthagni). 


The three Agnis are called ‘garhapathyam’ and it belongs to 

the master of the household, this Gruhapathi must be kept bu™ n 

in the garhapathya ‘kund’ which is circular in shape: P p 

oblations are to be made directly. Fire must be taken from it a! 
tended in another ‘kund’ for the performance of rites relating © 

the fathers (this is different from the usual sraddha andi 

performed for the manes every new moon) and also for 
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minor deities. This Kund is in the south, so it is called 
Jakshināgni ‘and it is semicircular in shape. Offerings to deities 
are made generally in a third fire in the east called ‘ahavanivam’ 
and it is also to be kindled from the garhapathya fire. In the North 
any yaga OF sacrificial rite is called a ‘havan’, the word being 
derived from ‘ahavaniya’. The ahavaniya kund is square in shape. 
pig sacrifices like Somayagas and others meant to propitiate deities 
are to be conducted in the fire taken from the ahavaniya kurid to 
the yajnasala or the hall where a sacrifice is held. 


If aupasana is a gruhyakarma, agnihothra is a srautha 
ceremony and it too must be performed twice a day. Agniyadhana 
mentioned before and agnihdthra are the first two of the seven 
haviryajnas. Those who perform agnihothra are called 
agnihothrins. (Nowadays smoking is referred to as agnihothra and 
going to the races as aSvamédha thinking that such references are 
made in good humour. But they are blasphemous.) 


If the agnihothra fire is extinguished for whatever reason, it 
must be kindled again through a new adhanam ceremony. The 
same applies to the aupasana fire. Now in the majority of houses 
neither the aupasana nor the agnihothra fire burns. I have 
mentioned here how these fires can be renewed since most of you 
Perhaps must not have kept them after your marriage. 


In aupasand unbroken rice grains are offered in the fire and 
i agnihothra either milk or ghee or unbroken rice grains. (It has 
come customary to offer milk in the agnihothra. ) 


As already mentioned, the dakshinagniand the ahavaniyagn! 
“te made from the garhapathyagni. When srautha rites for the 
"thers have been performed in the dakshinagni and other saua 
e eitie āhavaniyagni, the two fires no longer have the ee 
i of ‘srauthagny and are just like any other ordinary fie se 
= have to be extinguished. Only the garhapathya and aupas: 
‘are to be kept burning throughout. 
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On every Prathamai ‘thithi’, a pakayajna and a haviry 


j anes ajn 
have to be performed in the gruhyagni a 


2 and srauthägni 
respectively. The first is called sthalipakam. ‘Sthali’ is the Pot in 


which rice is cooked and it must be placed on the aupasana fire and 
the rice called ‘charu’ cooked in it must be offered in the same fire, 
The rite that is the basis of many others (the archetype or model) is 
called ‘prakruthi’. Those performed after it, but with some 
changes, are known as ‘vikruthi’. For the Sarpa Bali called sravan; 
and the pakayajna called agrahayani, sthalipaka is the prakruthi. 


The haviryajna performed on every Prathama is ‘darsha- 
purna-ishti’, ‘darsha ‘meaning the new moon and ‘purna’ the full 
moon. So the ‘ishtis’ or sacrifices conducted on the day following 
the new moon and the full moon (the two Prathamas) are together 
given the name of darsha-purma-ishti. The two rituals are also 
referred to merely as ‘ishti’. This is the prakruthi for haviryajnas. 


For Soma sacrifices ‘Agnishthomam’ is the prakruthi, the 
word ‘sthoma’ also meaning a sacrifice. In conjunction with ‘agni’, 
the ‘shto’ becomes ‘shto’ - ‘Agnishthoma’. ‘Sthapitha’ becomes 
‘establish’ in English: here the ‘ shto’ of the first word becomes 
‘sta’ in the second. Some unlettered people pronounce ‘star’ and 
‘stamp’ as ‘istar’ and ‘istamp’. Such phonetic changes a 
accepted even in the Vedhas. 


i ” ir and 
I will now deal briefly with the remaining pāka, havir © 
Söma sacrifices. 


performed a 
dhâna 
are 


Pakayajnas are minor sacrifices and are ‘ 
home. Even srautha rites like the first four haviryajnas - ° 
agnihothra, dharsa-pirnia-masa and agrayanam 


F as 
performed at home. The last three haviryajnas - Gam. 
g ` 


The yāgasāla is also known as a ‘devayajana - 
sūthras contain a description of it, not omitting minute 
There are altars called ‘chayanas’ to be built with bricks: 
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are no cayanas for havir and pakayajnas.) As I said before there is 
the application of mathematics in all this. Several kinds of ladles 
are used in making offerings in the fire, ‘tharvi’, ‘sruk’ and 
‘sravam’. Their measurements are specified, also the materials out 
of which they are made. No detail is left out. In a nuclear or space 
research laboratory even the most insignificant job is carried out 
with the utmost care, so is the case with sacrifices which have the 
purpose of bringing forth supernatural powers into the world. 


To repeat, pakayajnas are simple, ‘paka’ meaning ‘small’, 
‘like a child’. Cooked food is also ‘pāka’; that is why the art of 
cooking is called ‘pakasasthra’ and the place where cooking is 
done is called ‘pakasala’. Just as in sthalipaka cooked rice is 
offered in the fire, so too in pakayajnas cooked grains are offered 
in the fire. The watery part is not to be drained off - this rite is 
called ‘charuhomam’ . But in aupasana unbroken rice (not cooked) 
is offered. In the pakayajna called ‘ashtaka’ purodasa is offered in 
the fire. Ashtaka is performed for the pithrus. The bright half of a 
month (waxing moon) is special to the celestials while itis the dark 
half (waning moon) for the pithrus. The latter is called the ‘apara- 
paksa’ since during this fortnight rites for the pithurs (apara 
karyam) are performed. The eighth day of the dark fortnight 
(Ashtami) is particularly important for them. The ashtaka sr addha 
must be performed on the eighth day of the fortnight during ie 
Sisira and Hemantha rithus (the first and second half of winter) - in 
the [Tamil] months of Margasirsh, Paush, Magha and Phalgun. The 
ashtaka performed in Magha is said to be particularly sacred. me 
nite gone through on the day following the ashtaka is ‘anvashtaka . 


Parvani’, one of the pakayajnas, is the prakruthi (or the 
“chetype) for sraddhas. Since it is performed every month iL 
called ‘māsisrāddhā’. (This is according to the Apastambé-suthra. 

“cording to the Gautama-suithra ‘parvasia’ denotes the sthalipaka 
“formed during each ‘parva’ ). 
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The pakayajna ‘sravani ’ is also called ‘Sarpa Balj’, On the 
full moon of the month of Sravaria charu rice and ghee are placed 
in the fire and flowers of the Palās are offered similarly by both 
hands. Designs have to be drawn with rice flour over an anthill 

some other place and offerings made to snakes with the chanting of 
Manthras. This ceremony must be held every full-moon night upto 


Margasirsh (mid-December to mid-January). 


On the Margasirsh full moon, apart from completing the 
Sarpa Bali, the pakayajna called ‘agrahayani’ must be performed. 
Like ‘gravani ’, the name ‘agrahayami’ is also derived from the 
name of the month of the same name - agrahayani is Margasirsh. 
‘Hayana’ means ‘year’ and the first month of the year is 
‘agrahayania’. In ancient times the year started with this month. 
The first of January [of the Gregorian calendar] falls in mid- 
Margasirsh. It was from us that the went took this as new year. 
Though we changed our calendar later, they stuck to theirs. There 
are two more pakayajnas called ‘chaithri’ and ‘asvayuji’: these fall 
respectively, as their names suggest, in Chittirai and Thula. 


Chaithri is conducted where four roads meet. Since it's 
performed for Isana it is called ‘tsanabali’: Zsana is Paramesward 
(Siva). In the other pakayajnas the deities worshipped are different 
but through them Paramésward is pleased. It is like a tax paid to 
the ruler through an official. In Chaithri it is as if the tax is paid 
directly to the ruler. 


In Thula, ‘kuruvai’ rice is harvested [in Tamil Nadu]. vale 2 
first offered to /swardain the rite called ‘asvayuji ’ before it is use™ 


srformed 
Similarly ‘samba’ rice is eaten only after āgrahāyarīi is perform 
in Margasirsh. 


big ™ 
The haviryajnas are more elaborate, though not aT pi 
scale as the Sømayajnas. Anything offered in the sacrifici ate 
called ‘havis’. In Tamil works like the Tirukkural it is refet"? 
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svi’. However, ghee is specifically referred to as ‘havis’. Sacrifices 
inwhich the soma juice is offered are called Somayajnas and those 
that are not elaborate are categorised as pakayajnas. Now the 
other grautha sacrifices among the forty samskaras are called 
haviryajnas. 

When I spoke to you earlier about sacrifices I referred to the 
men who conduct them. The sacrificer is the yajamana and those 
who perform the sacrifice for him are rithviks (priests) who consist 
ofthe hotha, adhvaryu, udhgatha and Brahma. 


In pakayajnas there are no rithviks; the householder (as the 
yajamana) performs the rites with his wife. In haviryajnas there are 
four rithviks and the yajamana. But the udhgatha’s place is taken 
by the Agnidhram. The udhgatha is the one who sings the Saman It 
isonly in Somayajnas that there is Samagana, not in haviryajnas. In 
chathurmasyam and Pasubandham there are more than the usual 
number of priests. But there is no need to deal with them here. I 
wanted to give you only a basic knowledge of the important 
sacrifices that had been conducted for ages until recently. 


‘Agrayania’ is performed on the full moon of Thula. In this 
‘syamakam grains are offered in the fire. Chathurmasya is a 
haviryajna is something in which several ‘ishtho’ are combined 
together. Some of you probably know that ‘Chathurmasya’ is a 
‘erm that refers to Sanyasins staying at the same place during the 
tany season. But it i also the name of a haviryajna to be 
Performed by householders once every four months, in Karthikai, 
Phalgun, Ashad. From this onwards the sacrifices are to be 
Performed in a vagasala [built in a public place]. 
normally called 


The haviryajna called niradapasubandham ( 
there is animal 


me Pasubandham’) is the first yajna in which J ‘bali’, 
tech e, mrugabali’. Though I have used wie on t strictly 
S nically speaking - or according to the sasthras- itisnotst A 

ali. “Bali? means that which is offered directly - and not m 
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fire. What is offered in the fire is ahuti or havis. The flour offered 
in the anthill for the snakes is Sarpa Bali. In what are called 
pancha-mahayajnas there is a rite called ‘vaisvadevam’: jp thy 
offerings are made in the fire or they are thrown inside and outside 
the house with the chanting of Manthras. The latter are meant for 
various creatures of the earth and are termed as bali. 


When we make an offering to a deity with Manthras we mus 
say ‘svaha’. When it is made to the pithrus we must say ‘svadha’, 
The corresponding word to be said when offerings are made to 
various creatures is ‘hanta’. Here we have something like the 
gradation of authority: ‘your majesty’, ‘your honour’, and so on. 


There are rules to determine which part of the sacrificial 
animal’s body is to be offered in the sacrificial fire. This is not the 
same as bali. What is offered in the fire is ‘homa’. In pasubandha 
only one animal is sacrificed. 


In yajnas involving animals there is a yupa-stambha or 
sacrificial post of bamboo or khadira to which the animal is 
tethered. 


In the last haviryajna called ‘sautramani’ sura (toddy) is 
offered to appease certain inferior powers Or deities for the | 
welfare of the world. Our government, which otherwise striel 
enforces prohibition, relaxes the rules to entertain foreigners wilh 
drink, considering the gains to be had from them. The oblation 4 
liquor in sautramani is to be justified on the same grounds: 
never offered in the sacrifices meant for higher deities. What is A 
over of the liquor - what is purified by Manthras - is imbibed PY a 
performers of the sacrifice, the quantity taken being less oi 
quarter of an ounce. To say that Brahmins drank the cae ae 
and sura to their heart’s content on the pretext Sa i 
sacrifices is an outrageous charge. I have already spoken # 
falsehood spread about the partaking of the meat left ove 
sacrifice. 
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| will now deal briefly with Somayajnas or Somasamsthay 
What is a samstha? The conclusion of the SamaVedhic hymns 
chanted by the udhgatha is called samstha. Compositions recited in 
praise of deities are generally known as sthothras. But in the 
yedhictradition the Rig Védhichymns are ‘ Sasthram’. Inthe Sama 
yedhd such hymns which suggest the seven notes or sapthasvara 
ae called sthothras. In Soma sacrifices the singing of the sthothras 
ofthe Sama vedha, is the major feature. Homam (placing oblations 
inthe fire) is the dominant feature of paka and haviryajnas while in 
somayaga it is the singing of sthothras. 


The name Soma yaga is derived from the fact that the 
essence of the Séma plant, so much relished by the celestials, is 
made as an oblation. Apart from this, animals are also sacrificed. 
Even so the singing of the Saman creates a mood of ecstasy. When 
amusician elaborates a raga and touches the fifth svara of the 
higher octave the listeners are transported to the heights of joy. So 
in the singing of sthothras of the Sama Vedha during the samstha 
all those assembled for the sacrifice feel as if heaven were upon 
earth. This is one reason why Soma yaga is also known as ‘Soma 
samsthai’, 


In such Soma sacrifices there is the full complement of 
Priests - the Aotha, the adhvaryu, the udhgatha and the Brahma. 
Fach priest is assisted by three others. So in all there are sixteen 
Priests in a Soma EaR Agnishthoma which is the first of the 
‘even Soma yagais the prakruthi (archetype) and the other six are 
w Viktuthi. These six are: athyagnisthoma, ukthyam, sodasi, 
“Sapeyam, athirathram and apthoryamam. 


= z its 
Vajapeya is regarded as particularly important. when 


ana (sacrificer) comes after having had his ritual bath 


Tutha snāna) at the conclusion of the sacrifice, the king 
means cokked 


the vajapeya 
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Yajam 
lava 
z ex7a: 2 
ae holds up a white umbrella for him. ‘Vajam 

= Pēya’ means a drink. As the name suggests, 


sacrifice brings in a bountiful crop and plentiful water. The namei 
appropriate in another sense also. This sacrifice consists of i. 
rasa homa, pasu-homa (23 animals) and anna - or vaja-homa, The 
sacrificer is ‘bathed’ in the rice that is left over. Since the rice js 
‘poured over’ him like water the term ‘ vajapéya’ is apt. 


It used to be said the olden days a Brahmin wealth was all for 
performing the soma sacrifice. Much of this was spent in dakshij 
to the priests and the rest for materials used in the sacrifice. Now 
people are concerned only with their wealth and do not perform 
even sandhyavandana which does not cost them anything. Among 
Nambuadhiris, until some forty or fifty years ago, at least one 
family out of ten performed the Soma yaga. Since only the eldest 
member of the family could conduct the sacrifice he alone had the 
right to property. 


There was also a time when even poor Brahmins performed 
this sacrifice every spring (‘vasanthe vasanthe’) by begging. A 
Brahmin who conducted the sacrifice every year was thus called 
‘prathi-vasantha-somayajin ’. 


The Védhas will flourish in the world if at least the Soma 
yaga called agnishthoma or jyothishthoma is performed. 


ap ap ap 
oo oe de 
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OTHER SAMSKARAS 


ere are certain rites common to all Hindus though they are 
ae included in the forty samskardas. The cars of a child must be 
pierced ceremonially ( ‘karria -védhanam’). Initiating a child into 
the alphabet (‘aksharabhyasa’). is another samskara. 


Cremation is not included in the forty samskaras but, as 
already pointed out, it is also a sacrifice, the last one, anthyeshti, 
and performed to the chanting of Manthras by the son or a close 
relative of the deceased. 


An Ahithagnin’s cremation must be performed with the 
sacred fires he had tended, that is by bringing together his 
gruhyagni and threthagni. The four fires will consume his body 
and transport his soul to a sacred world. Jf a person has not 
worshipped the thréthagni and kept only the aupasandgni, his 
cremation must be performed with that fire. 


There is no cremation, of course, for a sanyasin. 


Since cremation is regarded as the last sacrifice, it follows 


that it is a rite that belongs to all except the inwardly mature and 
enlightened who take to sanyasd. If sanyasd were compulsory for 
all there would be no dahana-kriya or cremation mentioned in the 
sasthras. 


GOAL OF SAMSKARAS 


es dealt with a large number of samskaras, indeed more than 
orty of them. The Brahmin is expected to perform sacrifices 
almost all through his life, thereby making his life itself a sacrifice 
in the cause of mankind. On his death his body is cremated with 
the chanting of Manthras and this rite also brings good to the 
world. While the samskaras refine a man, purify him, the 
Manthras chanted at the time create benign vibrations in the 
world. And, while each Karma is apparently meant for the 
performer as an individual, it also brings benefit to the entire 
world. In truth there is no karma that does not benefit mankind in 
general. All rites begin with the prayer, Jagadhithaya Krishnaya’ 
When we chant the Gayathri we do not say, ‘may the sun god 
guide my buddhi on the right path, but ‘our’. So the Gayathriisa 
prayer made on behalf of all creatures (It would be perverse to 
argue that it should be enough if one Brahmin did the Gayathri 
japa for the benefit of all the word ‘our’ is not to be construed 
thus. Brahmins, Kshathriyas and Vaisyas must mutter the Gayathri 
not only for their own good but for that of all castes, all creatures 
including animals, birds, insects, all sentient beings. ) 


You must have seen that sacrifices constitute the major 
portion of the samskaras. There is a mantra in the Brahadaraiyaka 
Upanishad(4.4.22) which describes the benefits derived from 
their performance. It says that Brahmins endeavour to realise 
Self through Védhic learning, through the performance E 
sacrifices, through charity, through austerities and through fas 
But when this purpose has been accomplished they f enounc® 
rites including sacrifices and become Sanyasins. It follows ae 
the elaborate sacraments are performed for the cessation ss jike 
very sacraments. Of all the benefits derived from the rituals 


; How 
sacrifices this is the highest, the very abandonment of rituals 
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does a big karma like a sacrifice prepare you for the Sien 
ofthat very karmä, that very sacrifice? 


There are two types of karma. One is doing what we like. 
this, instead of purifying the mind, muddles it and makes our 
burden of karma heavier. The second is the performance of rites 
without any expectation of rewards, dedicating them to /swardin a 
spirit of sacrifice. In the second type we are cleansed inwardly and 
the burden of our karma is made lighter and ultimately we are 
taken to the point beyond which it is not necessary to perform any 
rites, A man who has renounced all works in this way may, with 
the compassion of Parasakti, continue to work for the good of 
mankind. But even though he is a doer he will not be conscious of 
it. 

How is the impurity of the mind washed away? If you 
perform a big sacrifice without any desire in your heart, without 
any feelings of hatred against anybody and without any 
consideration of loss or gain, success or failure, your mind will be 
deansed. The mind, body and speech must be totally involved in it 
and must remain fixed on a single goal. Then all the impurities will 
be burnt away. It is like the rays of the sun passing through a 
magnifying glass and converging on a piece of paper and burning it. 
There are a hundred thousand things to do ina sacrifice; there are 
somany Manthras to be chanted; so many different materials to be 
collected, So the performer’s mind will be fixed ona single goal. 


If a king is to perform a horse sacrifice(asvamedha), he has 


" look into so many different requirements. Different animai 
ave to be brought to the place of sacrifice including even a User If 

‘man devotes himself for a number of years with a single-minded 

Purpose and devotion to some work or other his mind will be a 

ae and he will reach the stage when there will be Ro need ator 

F Perform any more rites. To build a gopuram, to dig a B AA 
"to be engaged in some other public work is to make one $ 
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taintless. In fact the mental purity so achieved seems to my mind 
be a reward greater than anything else. q 


Even if a man does not take to sag after performing 
sacrifices asa householder, he goes to the meritorious world, With 
the grace of Iswara he becomes one with that very /swarg, And, 
when Jswara himself is absorbed in the Brahman as the 
Paramathman, he too becomes one with him. When Jswară 
emerges to create the world he does not become trapped in it. Or 
there is another way of putting it. Krisha Paramathmma speaks of 
the ‘yoga-bhrashta ‘, one who dies without realising the Self in 
spite of practising yoga. In his next birth such a man starts where 
he left off in the earlier birth and ascends to a higher state. Whatis 
said about people who practise yaga applies also to those who 
perform sacrifices. It means that a man who conducts sacrifices 
but dies before becoming a sanyasin is born again with a greater 
sense of discrimination in his next birth and with enough maturity 
to give up all Karma and become a sanyasin. 


Those who are not entitled to all samskaras will reach the 
state by doing their duty properly, by being devoted to God, by 
reciting sthothras, by performing aupasana and by offering 
libations to their pithrus. 








A DAY IN THE LIFE OF A BRAHMIN 


eg yow can any Brahmin perform so many samskéras these 

days?’ is perhaps a natural question. ‘What is the use of 
speaking about things that are not practicable? ‘Suppose I myself 
give two lists, the first containing the samskdards that are easy to 
perform these days and the second containing those that are not so 
casy what will happen then? You will keep on adding items to the 
second from the first list and, eventually, I am afraid nothing will 
be left for you to perform. So, on your retirement at least, you 
must perform all the religious rites imposed on you as Brahmins. 
You must not ask for an extension of service with your present 
employers nor look for a new job. 


Let me now speak about a Brahmin’s daily religious life 
according to the sasthras. It is indeed a harsh routine. A Brahmin 
must get up two hours, before sunrise. ‘Pancha -pancha- 
ushathkale’, so it is said. ‘Pancha-pancha’ means five-five - 
‘pancha-pancha ushathkale’denotes during the 25th nazhika 
(nazhika is 24 minutes)’. From sunset to sunrise is 30 nazhikas. So 
a Brahmin must rise at the commencement of the 25th nazhika- 
from this time to sunrise is ‘Brahma muhurtha’. 


After getting up, he cleans his teeth, pathes in cold water and 
Performs sandhyavandana and japa. Next he goes through 
aupasana and agnihothra. These rites come under ‘devayajna , 
Sacrifices to the gods. Next is ‘Brahmayajna’, the daily study and 
chanting of the Vedhas. As part of this rite there are sos 
tharpanas or libations to be offered. (For people following certain 
Süthras these come later). If daytime is divided into eight parts one 
Part would have been over by now. 
ahmin must teach 
rwards, he must 
Since he is not 


hi h the second part of the daytime, the Br 
a disciples the Vedhas-this is adhyapana. Afte 
ther flowers himself for the pujahe is to perform. 
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expected to earn a salary- and if he does not own any land received 
as gift - he must beg for his food and also for the materials for the 
conduct of various sacrifices. The Brahmin has the right to beg, but 
it is a restrictive right because it means that he can take only the 
minimum needed for the upkeep and what is required for the 
performance of the rituals. A considerable part of what he receives 
as gifts is to be paid as dakshina to the priests officiating at the 
sacrifices he performs. 


Of the six ‘occupations’ of the Brahmin one js 
‘prathigraham’ or accepting gifts. Another is ‘dhana’, making 
donations to others. It is asked why Brahmins alone have the right 
to receive gifts. The answer is that they are also enjoined to make 
gifts to others. Indeed, the Brahmin accepts gifts for the purpose of 
the charity he himself has to render. This apart, he has also to 
make gifts during the rites to be mentioned next, ‘adhithya’ and 
‘bhūthayajna’. 


After the second part of the day and a portion of the third 
have been spent thus, the Brahmin must bathe again and perform 
madhyahnika. Next he does pithru-tharpara, that is he offers 
libations to the pithrus; and this rite is followed by homa and pūjā. 
In the latter rite he must dedicate to the deities all those objects 
that he perceives with his five senses (the five jnanendriyas) i 
must now be midday and the fourth part of the daytime will have 
been over and the Brahmin must have completed the rites meani 
for the deities, the Védhas and the pithrus. 


Ps 10 
Of the five great sacrifices or pancha-mahayajn4® i 


remain- manushya yajna or honouring and feeding the guests aa: 
‘ bhiithayajna’ which includes bali to the creatures of the earth E 

feeding the poor (vaisvadēva). Rice is offered in the sacrificial n 
and also as bali( that is without being placed in the fire) r i 
food is placed in different parts of the house to the chant Jn 
Manthras- food meant for outcastes, beggars, 08s: pg 
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the manushya-yajna, guests are entertained and it is also known as 
gthithyam. The Brahmin’s is mealtime is only after going through 
these riles that is about 1.00 p.m. Until then he must not take 
anything except some milk or buttermilk, but never coffee or any 
snacks. If he has any other sacrifices to conduct, paka, havir or 
soma, his mealtime will be further delayed. If he has a sraddha to 
perform also he will have to eat later than usual. A sraddha must 
be commenced only in the ‘aparanna time’: I will tell you what it 


means. 


The twelve hour period from sun rise and sun set is divided 
into five parts each of six nazhikas. If the sun rise is at 6, 6 to 8. 
24 is morning or ‘pratah-kalam’; 8. 24 to 10. 48 is ‘sangava- 
kdlam’; and 10. 48 to 1. 12 is ‘madhyahnika’. From 1. 12 to 3. 
36 itis ‘aparanna’; and from 3. 36 to 6 (or sunset) is ‘sayam- 
kalam’. (The time close to sunset is ‘pradhosham’. ‘Dhosham’ 
means night, the prefix ‘pra’ meaning ‘before’. The English ‘pre’ 
also means the same. Pradhosham thus is the time before night). 


I said that the time for sraddha is aparanna. Rites meant for 
the gods may be performed only after the completion of the 
sraddha. After his meal, the Brahmin must read the Purarias. Next 
he has the duty of teaching members of other castes their 


hereditary vocations, arts and crafts. He does not have a moment 
e for his evening bath, 


adeva has to be 
s meal and retires 
nsisting of fruits, 


ofrest or relaxation. For soon it will be tim 
sandhyavandana, sacrifices and japa. Vaisv 
Performed at night also before the Brahmin has hi 
lobed. On most nights he takes only light food co: 
milk, etc. On Ekadasi he has to fast the whole day. 


There is not a moment without work. It is clear that. pe 
Brahmin created the sāsthrās, it is not because he wanted to live a 
ife of ease and comfort. On the contrary, the sasthras ee 
him a life of hardship and austerity, 4 life of utter physic 
Mental discipline. 
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Even today Brahmins who work in offices or ae 
establishments must try to live according to the sasthras. They 
must get up at 4 a. m. (Brahma muhiurtha), perform aupasana 
agnihothra, Brahmayajna, etc, in the traditional manner, They 
may perform puja and madhyahnika during the sangava time 
24a. m. to 10. 48 a. m. ). ‘Madhyahnika’ as the name suggests is g 
midday rite but, making allowances for present-day life, it may be 
performed during the sangava kalam. In the evening too the rites 
may be gone through according to sasthra. If there is a will there js 
a way. On holidays it must be possible for a Brahmin to perform all 
the rites expected of him. 


Even those who are on the morning shift and have to rush to 
their places of work must perform the riles as best they can. In the 
evening the Gayathri-japa be extended to compensate for non- 
performance in the morning. If it is morning shift for a week, willit 
not be mid-shift or night shift in the subsequent weeks? There 
could be adjustments made to suit these timings. 


Brahmins must feel repentant if they fail to perform the rites 
they are duty-bound to perform. They must devote the years of 
their retirement to the pursuit of their dharma instead of feeling 
sorry for not going out to work. There are rare cases -perhaps on 
in a lakh of people who have learned the Védhas during thelr 
retirement and lived the rest of their life according to the sasthräs 


The rites of our religion go back to a time when no cies 
faith was prevalent. We must make every effort to ensure that they 
do not cease to be performed. They are not meant for ou sake 
alone [as individuals] but for the welfare of all mankind. 
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yIDHYASTHANAM: IN CONCLUSION 
UPAVEDHAS 


here are four Vedhas, six Vēdhāngās, four Upangas - 
Mimamsa-Nyaya-Puraria- Dharmasasthra. These fourteen 
provide the basis for the Védhic Religion which is Sanathana 


Dharma. 


Because they speak the Dharmas and help in purifying the 
Athma, they are called ‘Dharmasthanas’. In addition since they 
also mature the intellect and the mind they have also acquired the 
name ‘ Vidhyasthanas’ . 

There are four other Sasthras. They do not directly purify 
ihe Athma. They protect the body, nurture the intellect, appeal to 
the senses and give pleasure etc. They are not Dharmasthanas but 
ate only Vidhyasthanas. If we add these then there are eighteen 
Vidhyasthanas. 


The four that are only Vidhyasthanas are Ayur Vedha, 
Dhanur Vedha, Gandharva Vedha and Artha Sasthra. 


Out of these, Ayur Vedha is the Vaidhya Sasthra (medical 
science). It is the Sasthra that gives knowledge about the body, 
diseases and treatment for diseases. It cannot be said that it is 
connected to (purifying) the Athma. 

Dhanurvedha is meant to provide training to Kshathriyas 
Ihe warriors) in the science of war. Here the word ‘Dhanus’ (Bow) 
tefers to all the weapons. It provides knowledge about which 
Weapons to use when and how to protect the country. This too 1S 
*l meant for purifying the Athma. 

d other acts. It 
the senses and 
Out of the 


Gandharva Vedha is about music, dance an 
giv des us knowledge about the arts. It appeals to 
êS pleasure, All people need these for entertainment. 


Provi 
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four Vidhyasthanas this one helps in the purification of th 
Athma, if practised as ‘Nadhopasana’ (prayer through music) T 
practised with Bhakthi (devotion to God). 

Artha Sasthra means the science of economics, y 
particularly deals with statecraft. The four methods discussed in 
this are the ‘Sama’, ‘Dhana’, “Bédha’ and ‘Dhanda’ ways of ruling 
a state. Of these ‘Bédha’ (divide and rule) and ‘Dhand’ 
(punishment) might seem very severe. However these are 
unavoidable in practical life and permitted only in the context of 
governing a state. 


All these four (Vidhyasthands) are required more for 
practical day to day living than for spiritual life. There are 
diseases; so one needs Ayur Vedha. There are inimical states; 
therefore Dhanur Vedha becomes necessary. Since life is not just 
about work, sleep and laziness there is need for entertainment and 
therefore there is Gandharva Vedha. If there is a state it is 
important that the social life of the people is conducted in an 
organized manner. To govern the people Artha Sasthra iS 
required. Thus all these four are practical needs. 


Therefore the effects of all these are immediately eviden! 
Disease disappears when the medicine is administered. If weapons 
are deployed they hit the enemy. The pleasure of musical recital g 
a dance performance is experienced. Benefits of Ar tha Sasthra® 
governing the state too are evident and are discussed ” 
newspapers often. 

The fourteen Dharmasasthras meant for the Athma ae 
give such tangible results. They are called ‘adhrushta PH 5 
‘Dhrustham’ is what is visible, that is tangible. That which ism 
is ‘Adhrushtam’. Purification of the Athma ca”? 


; i aven! 
directly. That Papa and Punya lead one to ‘Swarga ve itt 
cannot be seen immediately. Even if we see it we cannot please! 


others and have them accept it. Even if the Devas (gods) a£? 
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with the ‘yajna’ and shower rains, only the rains are visible, The 
povas are not visible. Even if it is visible to those who are 
spsolutely pure, they cannot show it to others. Therefore there is 
room for objecting to such things saying ‘They performed the 
yaga: There was rain. How can we say that this is the result of that? 
this could just be coincidence’. In reality The fourteen 
Dharmasthanas are the ones most important for real and durable 
wellbeing. The other four are just a means to these (fourteen). 


‘The Athma is trapped inside the body. Only if we have the 
body can we perform all acts of Puziya (virtuous acts) and expiate 
our papa (sins) and thereby realise the Athma.’ This is the basis on 
which Ayur Vedha has been created. Ayur Vedhais useful for one 
at an individual level for keeping good health and thereby for 
Athma Sadhana (realizing the self). At the same time the entire 
population (of a country) can strive for ‘Athmabhivriddhi’ 
evolution of the Athma) without worries, only if it is protected 
ftom the attacks of the enemies. That is why we have Dhanur 
Vēdhā. Not only from outside, but even from inside too people 
should not face any confusion that obstruct people’s efforts 
towards knowledge of the Athma. That is why we have Artha 
Sisthra. To relieve man from his stress and tension, and creating 
inhim a taste for the arts is also necessary for ‘Athmakshema ; this 
why Gandharva Vēdhā. 


Because they indirectly help the Athma , these four pag 
been given the prestigious name ‘Upavedha’ . The word ‘ Vedha 
pears in three of the four names. Only in the case of Artha 
Sisthra it is different. These four are considered to be the 
Upavedhas for the four Védhas. 
ur Upavedhasto 
d even killings. 
the practical 
a itself. 


tad te might seem that there is scope for these fo 

Ih ae to wrong doings like sensual pleasures an ; 

Deg 2 these have been created keeping in min 
*Ssities of the world and ultimately helping the Athm 
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In addition to these eighteen we have ancient Sasths 
covering all of todays’s science and arts without exception, 
Ayur Vëdhā itself we have physiology, zoology, botany, medical 
sciences and so on. People in several countries now accept that the 
concept of zero, surgery etc came from India. 


After the advent of foreign rule there was no motivation or 
support to do further research in the various arts (there are 64 of 
them). Only after that we have become backward in science, 


They do not know of all our discoveries before their time, 
Since they knew the one thing that we did not know, it looked like 
we have lost out and finally became backward in science as well as 
spirituality. That one thing is the explosive ammunition. We were 
subject to Muslim rule because we could not answer the canon fire, 
Thereafter everything started going down, like going down in the 
snake and ladder game through the snake’s mouth. 


If we follow our own medicines, sculpute etc compatible 
with our climate and culture it will become casy to lead a life as 
ordained in our Sasthras. 





THE FOREIGN - THE INDIGENOUS 
THE OLD AND THE NEW 


donot at all say that everything foreign should be discarded. We 
aa accept and benefit from those aspects that help us in our 
Athmabhivriddhi (spiritual growth), welfare of the people 
generally, and are compatible with our culture. ‘Vasudeiva 
Kutumbhakam’ (The whole world is one family). Our Acharya has 
said ‘Swadeso Bhuvanathrayam’ (all the three worlds are our 
motherland). Our siddhantha is to accept everything good from 
anywhere. Therefore just because something is foreign we do not 


have to reject it. 
Kalidasa says 
Puratiamithyéva na sadhu sarvam 
Na chapi kavyam navamithyavadhyam 


Santha: Parikshyantyatharadh Bhajanthe 
Mada: Para: Prathyayanéya Buddhi: 


‘Just because something is ours and is old let us not decide 
that it is good. Just because it belongs to some one else and it is 
new, let us not reject it. We have to examine things, then accept 
What is worth accepting, and reject what is worth rejecting. Itis a 
fol who jumps to conclusions with a narrow mind’. Therefore we 
do not say that everything new and foreign is to be rejected. But 


today the situation is exactly the opposite of what Kalidasa said. 


it must be rejected. If it 


‘If itis ours, if it is old, it is inferior, ae 
g twice . This 


isi 2 s Baty 
ported, it is modern just adopt it without thinkin 


ist 
he Current status. This too is wrong: 
n though 


89 Therefore it becomes important to say bey t of the 
Me new things are useful and required in some cases; most 0 
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time it is the old things which are pursuing and adhering to more} 

practice. It must be noted that the very inventors of things that r 
are running after, have given up those and are coming in hordes for 
our Yoga, bhajans and Athmavichara (self-enquiry / spiritual 


quest). 


Most of those who enjoyed the very limits of those modern 
things we are running after, are the very same people who have 
realized that they are useless, and coming to our ways. Therefore 
itis clear that we must keep our traditional ways as the foundation 
and lead our lives. I am not asking you to study new sciences to 
adopt things rejected by the Westerners as it is happening today. 
The only purpose is to know how these sciences can be useful to us 
without in anyway affecting our traditional ways. We must learn 
these to know whether they will benefit the world. Only if we have 
a deep knowledge about it can we even point out the flaws in them, 
is it not? We must study modern science like Kumarila Bhatta, who 
acted like a Buddhist to understand the secret aspects of the 
Buddhist Philosophy only to use them in arguments to condemn it 
later. It is not as if there are no good aspects in science. 


If we have a solid foundation in the good disciplines ohay 
religious sasthras, then we can learn anything good or bad wih? 
firm determination that nothing can affect us. Therefore we c 
learn anything and point out the good and bad aspects t0 oa 
too. Therefore it is important to have a strong character fe 
acquiring knowledge. Otherwise our intellect will be used es 
wrong things and will promote all the wrong ee g 
foundation of good character comes only from ‘Mutt A mahi 


(good religious pratices). 


Even if Upavedas, other arts and sciences are use fwe 
the intellect and worldly affairs, we must learn mo Sa 
have Deiva Bhakthi (devotion to God) and good religious P 
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as a basic foundation, learning even sciences and 
the intellect and the mind, will help in purifying th arts i meant for 
these very things will help for going beyond all dt Thereafter 
focused on the Athma. is to stay firmly 


BS ap wp 
Jo de ae 
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REQUIRED IN THE BEGINNING 
TO BE GIVEN UP LATER 


N. just Upavedhas, but even Vedhic Karmas, all those 
prescribed by Dharmasasthras, the practices recommended fn 
the Karma kanda of the Védhds, are ultimately of no relevance or 
use. But to arrive at that final stage, all these are required in the 
early stages. Reading, seeing, learning, experiencing and practising 
all these - everything is a means to know the Paramathma. 


Thiruvalluvar asks in his Thirukkural ‘What is the use ofall 
learning if it does not lead you to pray at the feet of the lord?’ 


We should never forget that ‘Lakshya’ (goal). If we forget 
that goal not only learning the ‘Vidhyas’, but even performing 
Vedhic Karmas, Pujas and pilgrimage, bathing in holy waters will 
be of no use. Appar Swamigal says that if there is no whole-hearted 
interest in the Ultimate (Paramathma) none of these is useful. 
Bhagavadpadha too says the same thing in Bhaja Govindam. 


Starting with 
Kuruthé Ganga Sagara Gamanam 
He goes on to say 


Vratha paripalanam athava dhanam 
Jnana Vihina: sarvamathéna 
Mukthim na bhajathi Janmasathéna 


He says that bathing in the Ganges, observing various oe 
(vows), giving alms and charity, will not give mukthi ae 
hundred births if one does not desire for the all pervadins 
Paramathma Jnana (Ultimate knowledge). 


There is a reference in ‘Manusmruthi’ to Ganges: ©” 
thoughts similar to what Appar and Acharya have $2 
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ais the holest of the Kshéthras just as Ganges is among the 


xshethr 
hirthas). He combines both and says 


poly waters (t 
Yamo Vaivasvatho Raja Yasthavaisha hrudhi sthitha: 
Thena Chédha vivadhasthé ma Gangam ma gurūn gama; 


Yama is also called Vaivasvatha and ‘Dharmaraja’ Therefore 
‘vam6 vaivastho raja’ here must be taken to mean ‘Dharma’. The 
essence of this s/okais ‘It is enough if Dharma occupies the heart of 
aperson; all his sins vanish. He does not have to run to Ganges or 
Kurukshéthra to absolve himself of his sins’ 


Once there is maturity there is no need for Sasthras, or 
Kshethras or thirthas. Upanishads themselves say that in that state 
even the Vedhas are not Vedhas and the Devas are not Devas. 


But we should not misinterpret Appar, Acharya and Manu 
and think they objected to Bhakthi, Karmanushtana etc. All that it 
means is that we must engage in all that with the thought ‘There 
must come a time when these can be left behind or to be more 
precise, these can leave us and go. That stage must come when we 
are merged with and be one with the Paramathma Sathya’. 


The same Āchāryā who asked ‘what is the need to go to 


Ganges?” has also shown the way by traveling throughout the 


country and visiting every Kshéthra and thirtha without exception. 
dying grammar and 


Even though he asked ‘what is the use of stu 
other things’ in ‘Bhaja Govindam and ‘ Sivananda Lah hari , there F 
Nol a single Sasthra he did not know. He got the highest title 
Sarvajna’ itself. 


Once a cobbler apparently wanted to test the Acharya to find 

out if he indeed knew all the arts etc. He asked him ‘Do you know 

0w to stitch footwear?’. Immediately the Achary@ ae k 

Medle, rubbed it against his nose and started stitching © : 
“olWear. Cobblers do this to lubricate the needle with a secretio: 


ily. The 
at comes on the nose as it helps it pierce the leather eas y 
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‘Jagadacharya’ felt proud getting a certificate from the cobbler h 
carriying out his trade practice. y 


There is another such story. If anything touches the back of 
a cow it gets a goose-flesh and a kind of ripple spreads on its back. 
An old person demonstrated this in the court of a king when the 
king honoured him with a * pitambara’ (shawl). A cowherd 
applauded this and immediately removed his own torn blanket and 
put it on the old person. That person remarked that the blanket 
from the cowherd, who makes a living by being with the cows, is 
more special to him than the Pifambara! 


It is evident from both stories as to how well respected were 
all arts and trades and their practioners. 


At one stage we need everything. After that they must go by 
themselves. 


It is said in the ‘Yagnyavalkya Smruthi’ 


Granthamapyasya médhavi jnana vijndna thathpara: 
Palalamiva dhanyarthi sarva Sasthram parithyajeth 


A farmer grows paddy with a lot of care. He does everything 
to get a healthy crop. What does he do during harvest? He thrashes 
the paddy and removes the grains and leaves the rest as hay. We 
must likewise learn all the Sasthras, engage in all the practices t° 
grow the paddy carefully and finally when we get the grain calle 
jnāna, we must leave behind all the Sasthras like the hay: This 
the concept. 


A js 
Just as the farmer knows right from the beginning that he 


sowing the seeds for ultimately getting the grains, w 
remember that ‘Athma Jnana’ is our ultimate fruit and lear” sath? 
Sasthras, and sciences and practise all the anushtanas. Thisi 


7 the 
paddy we grow. I am saying all this so that we can at least S0“ 
seeds. 
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| spoke about the fourteen Vidhyas and eighteen E 
only for this purpose: These eighteen vidhyas are common to every 
one who is called a Hindu. It makes no difference between 
dhvaitha, adhvaitha, visishtadhvaitha, Saiva siddhantha etc. There 
are differences -only in the commentaries written by the different 
jcharyas on the Upanishads based on the first four vidhyas - 
yedhas out of the fourteen. 


Even if one is not able to get into any of these there is ‘Yoga’. 
Although Karma, Bhakthi and Jnana are all ‘Yogas’ by themselves, 
there is something called ‘Ashtanga Yoga’ only for taming the 
mind. Itis called ‘Raja Yoga’. Although itis not part of the eighteen 
vidhyas, it is part of the six Sasthras called ‘Shad Dharsanam’ - 
which is from Sankhya-Yoga; Nyayam-Vaisesikam; Mīmāmsa- 
Vedhantha. 


In addition there are Tanthra Sasthras and Agama Sasthras 
as the basis of worship for Saivas, Vaishilavas and Sakthas etc. 
Temples are at the centre of our religious and social life. 
Construction of these temples and methods of worship are based 
onthe Agamas. 


The more we know about all these, the more we will know 


about our religion. Our Sasthras are like a huge ocean- We must 
learn them to the extent possible. 


___ ltis wrong to separate people as conservative who believe in 
Sasthras and those who are educated in modern sciences etc. If we 
not only have faith but we ourselves also learn all the Sasthras and 
Vidhyas, we need not be traditionalists. We must understand that 
**veral aspects of (modern) science are there in our Sasthrās o 
Similarly it is my wish that those who study modern science mus 
‘tudy our Sasthras too. I pray to God for this. The old and the new 


m 
Ust be complementary to each other. 
culture will not 


Howe e w 
V may speak, 
er much I or some one Me) only when we 


Sow by on lectures nor by study. Culture can gro 
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practise the anushtanas prescribed as part of our daily work, we 
attain ‘chitta-suddhi’ (purity of mind), and we understan alee 
essence of what we study and absorb it. The first foundation step 
before examining foreign ideas, to decide whether to adopt them 
or not, is that we must attempt to lead our lives according to what 
the Sasthras have prescribed for us. 


Today, food, place, transportation and everything has 
changed. It will initially be overwhelming to examine whether we 
can change them according to our culture. Yet we must strain abit 
and start changing at least a few of these. Our acharas, purity in 
food, which are the foundations of our religion, will flourish only if 
we practise them regularly. If they remain first as lectures and 
later as books in the libraries, that will be empty pride and will not 
be fruitful. 


It is not all that difficult to change according to what I say. If 
only we change with persistence just one aspect, this is possible. 
The attitude that ‘Money only is most important’ is that aspect. 
Only after we started focusing on money as the primary goal, all 
our acharas, vidhyas vanished. Money was never important in our 
country. Our culture has been to indulge in worldly life only 25 
means to Athma Abhivriddhi. 


It is said that ‘Arthakari cha vidya’ meaning that Vidhya wil 
lead to money. But what we have done is to look at Vidyha only A 
a means to earn money. We have made it ‘Arthakari eva vidhy? ' 
If this thought and greed for money vanishes it is possible z N 
with āchārā as prescribed in our sasthras, to learn all the Sistit 
and vidhyās with eagerness/enthusiasm, and grasp the ess° 
these with ‘viveka’ (discrimination). We can then ey si 
rejuvenate our culture too. Let us pray with humilty thal n 
country, becomes the role model for the world as it onc? voi 
make whatever efforts we can. 


gd gu AO) 


nce of 
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VARNA DHARMA 
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JATHIS - WHY SO MANY 
DIFFERENCES ? 


nere are four varras - Brahmins, Kshathris 


‘as, Vaisvas and 
Sudras. We call the ‘variias’, ‘jathis’. 


The fact is varrta and 
jathis are not the same. The varnas are only the four mentioned 


above. Within each there are many jathis. Among Brahmins there 
are Ayyars, Ayyangars, Raos, and so on. In the fourth varzia there 
are Mudaliars, Pillais, Reddis, Naikkars, Nayudus, Gaundars, 
Padayachis. 


In common parlance jathi is used for varria. I am also using 
the two as interchangeable terms. 


The sasthras lay down separate rites and practices for the 
four jathis (that is the four varzias). This means that within the fold 
of the same religion, Hinduism, there are numerous differences. 
Food cooked by one is not to be eaten by another. A young man 
belonging to one /ath/ is not to marry a girl belonging to another. 
The vocation practised by one jathi is not to be practised by 
another. The differences are indeed far too many. 


Apart from the large number of divisions in each varzia 
already existing, more and more divisions (or jathis) are coming 
up. Thus Hinduism appears to be a strange religion. 


Hindus today feel ashamed of the fact that a religion of which 
they have otherwise reason to be proud (because it once belonged 
to the whole world) should have so many differences in it. Other 
religions too have their dos and don’ts. The Ten Commandments 
are meant for all Christians. So are the injunctions of the Quran for 
all Muslims. But in Hinduism the dos and don’ts are not the same 
for all. What one man does as part of his dharma becomes adama 
Ìf done by another. For instance, it is dharma for one man to wear 
the sacred thread and chant the Vadhās, while the same is adharma 


for another. If the person who chants the Vedhas does not bathe 
and keep his stomach empty he will be guilty of adharma. Another, 
however, need not necessarily bathe nor observe fasts. When I see 
that our religion is still alive with all these differences, I am 
reminded of the words of a great man. . ‘That one day all of us will 
die is not to be wondered at. The real wonder is that we have nine 
openings (or gates) in our body but our life does not escape 
through any of them’. 


Navadhvare sariré (a) smin ayuh sravathi santanam 
jivathithadbhutham thathra gachchathithi kim adbhutam 


Similarly one must wonder at the fact that our religion is still 
alive in spite of all its differences and in spite of the fact that people 
are troubled by doubts about the same. 


For some it is an offence to chant the Védhas, while for the 
others it is an offence not to chant the same. Why should there be 
so many differences in our religion and why should it seem to be 
discriminatory? Some feel that it is shameful even to speak about 
the differences and believe that they are a blot on our faith, which 
has otherwise many worthy features. While some Hindus try to 
convince themselves about these somehow, many find them to bea 
constant irritant. Then there are also people who feel angry about 
these differences and turn atheists as a reaction to the same. 


Some are at heart proud of Hinduism but want the varia 
system to be scrapped and all Hindus to form a single class without 
any distinction as is the case with the followers of other religions. 
‘The Védhas must be thrown open to all and there must be one 
common form of worship for all’, they declare. ‘We must do away 
with the system of separate religious rites and practices. Some g0 
further and claim that such was the concept obtaining in ou 
religion during the time of our forefathers. “The original thinkers 
of our religion who proclaimed the oneness of the individual self 
and the Paramathman,’ they argue, ‘would not have believed 
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such differences among the individual souls. Kri 

says in the Gita that the vocations are E ? vie Paramathma 
to differences in their nature, not according to N pagnie according 
hold caste to be a blot on our religion and believe Pe birth.’ So they 
hereditary occupations did not originally obtai lat the system of 
invention. n but was a later 


We must examine these views in some detail 


QS ga we 
gs de oe 
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JATHI ACCORDING TO 
THE VEDHAS AND THE GITA 


et us first consider the view that according to the Vedhas 

themselves jath/is not based on birth. (After all, the Vedhasare 
the source of our religion. So it is essential to be clear on this 
point.) Earlier I sought to counter the view that there was Vedhic 
sanction for post-puberly marriages. The present contention 
about what the Védhas say about jath/is similar, being based on a 
passage read out of context. What is mentioned as an exception to 
the rule is being interpreted as a rule itself. I will give firm proof in 
support of the view that jāthí is based on birth and not on the 
nature or quality of individuals. The chaula of children belonging 
to particular jathiis performed at the age of three, the upanayana 
al five or seven. These are samskaras based on birth and performed 
in childhood. So it would be absurd to claim that one’s vocation is 
based on one’s nature of qualities. Is it possible to determine one’s 
qualities or nature in early childhood? 


Let us now come to Gifd. It is true that the Gita speaks of 
‘samadharsana’, seeing the selfsame thing in everything and 
everybody. But it would be perverse to argue on this basis that the 
Gita does not recognise any jathi distinctions. When, according lo 
Krishna, do we attain the stage of samathva, the stage when we will 
look upon all as equal? We must consider the context: The Lord 
speaks of the samadarshana of the wise man who is absorbed in the 
Athman and for whom there exists nothing [other than the 
Athman] including creation - and even the fact that Jswarais the 
creator is of no consequence to him. The Lord says that all are 
equal for a man when he renounces karma entirely to become an 
ascetic and attains the final state of enlightenment. The Vedhas and 
the Upanishads say the same thing. Only an individual belonging t° 
the highest plane can see all things as One [as one Reality]: 
Samadharsanais not of this phenomenal world of plurality nor isit 
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for us who are engaged in works. The Lord speaks in the Gita of 
samadharsana, samachiththa and samabhuddhi from the yogin’s 
point of view, but by no means does he refer to ‘samakaryathva’ as 
applied to our worldly existence. 


Some concede that Bhagawan does not deny jathi 
differences, bul however argue that, according to the Lord, jāthi is 
not based on birth but on the individual qualities of people. In 
support they quote this line from the Gitä. ‘Chathurvarityam 
mayasrustham guiia-karma-vibhagasah ’. 


When do we come to know the qualities that distinguish an 
individual? At what age does he reveal his nature? How are we to 
determine this and impart him the education and training 
necessary for the vocation that will be in keeping with his 
qualities? Take, for instance, the calling of the Brahmin who has to 
join the gurukula when he is seven or eight years old. His education 
covers a period of twelve years; after this alone will he be qualified 
for his vocation which includes, among other things, teaching. Ifa 
man’s occupation were to be fixed until after his character and 
qualities are formed, it would mean a waste of his youthful years. 
Even if he were to learn a job or trade thus at a late age it would 
mean a loss not only to himself but also to society. The Lord speaks 
again and again that we must be constantly engaged in work and 
that we must not remain idle even a moment. How then would he 
approve of an arrangement in which every individual has to be 
without any work until his vocation is determined according to his 
character? 


Does this mean that the Lord lends his support in theory 
alone to the system of vocations according to the differing qualities 
of people and that in actual practice he wants occupations to be 
based on birth? 


ae ; ` ? 
What do we sce in Krishriā’ s own life as a divine incarnation! 
When Arjuna refuses to fight saying that it is better to become a 
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mendicant than spill the blood of friends and relatives even if it be 
to rule over an empire, what does the Lord tell him? He urges 
Arjuna to fight. “You are born a Kshathriya and you are duty- 
bound to wage war. Take up your bow and fight’. 


Here too it may be argued thus: ‘Arjuna was a great warrior 
and a great hero. His reluctance to take up arms against friends and 
relatives must have been a momentary affair. His inner quality and 
temperament were that of a man of valour. So the Lord enthuses 
him to go to war. What he refers to as Arjuna’s swadharma (own 
duty) cannot be the same as his jäthi 's dharma. The Lord must be 
referring to Arjuna’s natural character as his swadharma. 


If such an argument is correct, what about the character of 
Dharmaputhra (Yudhisthra)? From the very beginning he is averse 
to war and anxious to make peace with the Kauravas. Does he not 
go so far as to say that he would not insist on half the kingdom but 
he would be satisfied with just five houses? Kris/uia goes to the 
Kauravas as his envoy [of peace] but is himself dragged into war by 
them. Earlier he encouraged Yudhisthra to subjugate all his 
neighbouring kingdoms to become an imperial ruler and perform 
the Rajasuya. Does Dharmaputhra desire such glory? His inner 
character and temperament show that he is not warlike by nature 
nor do they suggest that he desires the status of a mighty imperial 
ruler. Sri Krisha Paramathma makes such a man practice his 
dharma of a Kshatriya. All this shows that by swadharma it is 
jathi’s dharma that the Lord means. Men like Dronacharya were 
born Brahmins but they took up the duty of Kshathriyas. 
Bhagawan does not deprecate them since they were otherwise 
great men, but all the same he does not show any displeasure when 
Bhima taunts Dronacharya for having forsaken the dharma of his 
birth. Thus we have confirmation that by swadharma the Lord 
means the jathis dharma by birth. 


Then, why does he use the phrase ‘gura-karma- vibhagasal 
in the Gita? 
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QUALITIES AND 
VOCATION BY BIRTH 


is jathidharma that goes to make the inner guia (inner quality 
L. nature) of an individual. So Sri Krishyia’ s dictum in the Gita 
that the chaturvaria division is in accord with the gundas and the 
idea that the caste is based on birth are one and the same. There is 
no conflict between the two. You cannot find fault with Sri Krishia 
that his practice is at variance with his precept. 


Parasurama and Dronacharya were Brahmins but they were 
Kshathriyas by nature. On the other hand, Visvamithra, a valorous 
Kshathriya king known for his violent and passionate 
temperament, became a Brahmin rishi. Cases like this are 
extremely rare, and are exceptions to the rule of jathi dharma. On 
the whole we see that the Lord functions on the basis that, 
whatever be the outward qualities of individuals, their inner 
quality is in keeping with their hereditary vocations. 


How can birth be the basis of the quality on which one’s 
occupation is based? Before a man’s individual character develops, 
he grows in a certain environment, the environment evolved 
through the vocation practised in his family from generation to 
generation. He adopts this vocation and receives training in it from 
his people. It is in this manner that his gwna gets evolved, and it is 
in keeping with his work. Everybody must have the conviction that 
he is benefited by the occupation to which he is born. When people 
in the past had this attitude they were free from greed and feelings 
of rivalry. Besides, though they were divided on the basis of their 
Vocations, there was harmony among them. Children born in ee 
à set-up naturally develop a liking and aptitude for the family 
Vocation. So what is practised according to birth came to he the 
Same as that practised according to gua. Whatever the view of 
reformers today, in the old days an individual’s ability to do a job 
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was in accord with his guria; and if one practised his calling 
according to one’s guia it was only when he followed the olq 
dharma. Now it has become topsy-turvy. 


What is the view of the psychologists on this question? 
According to them, heredity and environment play a crucial part in 
determining a man’s character, abilities and attitudes. In the past 
all vocations were handed down from grandfather to father and 
from father to son. Besides, each group practising a particular 
occupation or trade lived in a separate area in the village. The 
Brahmins, for instance, lived in the agraharam and, similarly, each 
of the other jathis had its own quarter. So the environment also 
helped each section to develop its special skills and character. 
These two factors - heredity and environment - were greatly 
instrumental in shaping a person’s guia and vocation. 


Instead of speaking about the subject myself, I will cite the 
views of Gandhiji who is much respected by the reformists: “The 
Gita does talk of varna being according to gusta and karma, bul 
guiia and karma are inherited by birth.’ So the fact that Krishria 
Paramathma’s practice is not at variance with his doctrine is 
confirmed by Gandhiji. Modernists should not twist and distort the 
Vedhas and sasthras and the pronouncements of Krishiia 
Paramathman to suit their own contentions. 


Krishriais usually imperative in his utterances. ‘I speak, you 
listen,’ such is his manner. But when he speaks of people and their 
duties, he does not impose himself saying ‘I speak thus’, but 
instead he points to what is laid down in the sasthras to be the 
authority. During Krishnā’s own time the various jathis we"? 
divided according to birth: we learn this, without any room for 
doubt, from the Mahabharata, the Bhagavata and the Vishiu 
Purand. I mention this because some research scholars today 3° 
likely to put forward the view that jathi based on birth evolved 
after the time of Krishna. The epic and the Puranas mentioned 
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above declare categorically that during the age of Sri Krishna 
Paramathma the sasthras dealing with varnasrama were the 
authority for dharma. It was at such a time, when an individual’s 
yocation was determined by birth, that the Lord declared in clear 
terms : 


Yah Sasthra -vidhim uthsrujya varthathe kama-karathah 
Nasa siddhim avapnothi na sukham na param gatim 
Tasmacchastram pramanam thé karyakaryavyavasthithau 
Jnathva Sasthravidhan oktham karma karthum tha 'rhasi 


- Bhagavad Gita, 16. 23 & 24. 


Who ever forsakes the injunctions of the sasthras and lives 
according to his own desires does not obtain liberation, finds no 
happiness. (The Sasthras determine your work, what is right and 
what is wrong. You must know the way shown by the sasthras and 
pursue the work - vocation - according to them.) 


Sri Krishna establishes that an individual owes his jathi to his 
birth. There should not be the slightest doubt about it. 


as RA fe) 
SS so of 
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VOCATIONS ACCORDING TO 
GUNA-NOT IN PRACTICE 


ritics of varia dharma will perhaps argue thus: ‘Let the 
O cats of the Vedhas and of Krishia be whatever on 
the subject of jathi dharma. We do not accept them because they 
represent a partisan view. We must devise a system in which 
vocations are determined according to one’s guzia or quality and 
mental proclivity and not according to jathi. These differences 
must be done away with.’ 


What is the relationship between a man’s vocation on the 
one hand and his guzia - his qualities and natural inclination - on the 
other? If you pause to think about the question, you will realise 
that this relationship is highly exaggerated these days. Everybody 
suffers from a sense of self-importance and wants a great measure 
of freedom for himself in all things. That is the reason why people 
insist that their feelings and thoughts must be respected. They do 
not pause for a moment to consider whether such feelings are 
helpful to society, whether they are good or harmful for it. And if 
they are harmful, should they not be checked for the sake of the 
community? Freedom is demanded for everything without such 
questions being taken into consideration. 


If we examine how much the natural inclination and qualities 
of aman have to do with the work he likes to do, we will discove? 
that in 90 out of 100 cases there is no connection at all between 
the two. A person of vairagya (that is one who is detached and 
without any passion ) would not like to stick to any job. Another 
who is full of energy and enthusiasm and who does his work after 
careful planning would be averse to any job of a routine nature. 
Some are keen to join army and some the navy and, in contrast, 
there are some others who would turn their face against either 
even if compelled to do so. Those with a flair for writing, music OF 
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painting would discountenance any type of drab work. 


But how many get the job for which they think that they are 
suitable and for which they have a natural aptitude? Not even 10 


per cent. 


All sorts of people come to the Mutt to see me. They pay 
their respects and tell me about what they want to do in life. 1 
gather the impression that most of them are in jobs that are not in 
keeping with their interests or aptitude. A father comes and tells 
me: ‘My son has applied for admission to the engineering college as 
well as to the commerce college. If he fails to get admission to the 
first he will join the second. If he joins the engineering college 
there is nothing like that. I seek your blessings.’ Is there any 
connection between the job of an engineer and that of a commerce 
graduate? Even so the boy in question is prepared to the work of an 
engineer (like surveying) or of a commerce graduate (like 
auditing). A young man tells me: ‘I have passed my Intermediate I 
am not sure whether I should join the medical college or prepare 
for the IAS examination.’ Again what is the connection between 
the work of a doctor and that of a collector perhaps? If one’s 
profession is based on one’s qualities, how is it that a young man 
who wants to become a doctor also contemplates a career in the 
IAS? 


What would you say of a lawyer or an industrialist joining a 
Political party and eventually becoming a minister? Among 
Ministers today we see not only lawyers and industrialists but alse 
ex-officials, doctors, professors, and so on. Are the qualities 
required for a minister the same as those required for a doctor, 
lawyer or professor? 

There being no compatibility between a man’s job and his 
qualities and natural inclination is a phenomenon not confined to 
the ‘higher’ levels. Sometimes a devotee comes and tell me: ‘I was 
a counter clerk in a cinema. Now I have joined in the army. Please 
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bless me’. Another says: ‘I was a wailer in a restaurant but now I 
manage a kiosk.’ What is the connection between the job of a 
cinema assistant and a soldier or between that of a waiter and that 
of a wayside shopkeeper? 


Today the government professes to be ‘socialistic’. Its view 
is that appointments are to be made not on the basis of jathi but on 
the basis of qualities and educational qualifications of the 
candidates. But when it conducts examinations for big positions 
some are selected for IAS and some for IPS from the same group of 
candidates. Now from the point of view of natural inclination what 
is the relation, say, between a collector and a police 
superintendent? So long as no technical work is involved, 
employees of one department are transferred to another where the 
work is entirely different. In these instances there is nothing to 
support the theory of quality and mental proclivity in the allotment 
of work. 


The majority of people do not choose their jobs according to 
their inborn character. They somehow learn to adjust themselves 
to their work whatever it happens to be. On the whole there is 
competition for such jobs which are very paying. To talk of inborn 
nature, quality or mental outlook is all bunkum. Would it not be 
ridiculous if ‘swadharma’ comes to mean the job or vocation that 
brings the maximum money for the minimum of work? 
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A WRONG NOTION 


wrong notion has gained currency that in the varnasrama 
FN estan the Brahmin enjoys more comfort than the others, that 


he has more income, that he has to exert himself less than the 


others. 


In the order created by our sasthras the Brahmin has to make 
as much physical effort as the peasant. Since, at present, there is 
ignorance about the rites he has to perform, people erroneously 
believe that he makes others work hard and he himself and enjoys. 
The Brahmin has to wake up at four in the morning and bathe in 
cold water, rain or shine, warm or cold. Then, without a break, he 
has to perform one rite after another: sandhyavandana, 
Brahmayajna, aupasana, puja, vaisvadeva and one of the 21 
sacrifices. If you sit before sacrificial fire for four days you will 
realise how difficult it is with all the heat and smoke. How many 
are the vows and the fasts the Brahmin has to keep and how many 
are the ritual baths. 


Other castes do not have to go through such hardships. A 
Brahmin cannot eat ‘cold rice’in the morning like a peasant - he 
has no ‘right’ to it. The Dharmasasthras are not created for his 
convenience or benefit, nor to ensure that he has a comfortable 
life. He would not have otherwise imposed on himself the 
performance of so many rites and a life of such rigorous discipline. 
When he has his daytime meal it will be 1 or 2. (On the day of a 
sraddha it will be three or four). This is the time the peasant will 
have his rest after his meal under a tree out in the field where he 
works. And the Brahmin’s meal, mind you, is as simple as the 
Peasant’s. There is no difference between the humble dwelling of 
the peasant and that of the Brahmin. Both alike wear cotton The 
Peasant may save money for the future but not the Brahmin. He 


has no right either to borrow money or to live in style. 


In the ‘Yaksa-prasna’ of the Mahabharata the simple life of 
Brahmin is referred to: 


Panchamé’ hani shashté va sakam pachathi svégruhé 
Anruni cha’ pravasi cha sa varichara modhathe 


If day time is divided into eight parts, the Brahmin may have 
his food only in the fifth or sixth part after performing all his rites, 
Before that he has neither any breakfast nor any snacks. And what 
does he eat? Not any rich food, no sweets like almonds crushed in 
sweetened milk. ‘Sakam pachathi’ - the Brahmin eats leafy 
vegetables growing on the banks of rivers, such areas being no 
one’s property. Why is he asked to live by the river side? It is for 
his frequent baths and for the leafy vegetables growing free there 
and for which he does not have to beg. He should not borrow 
money: that is the meaning of the word ‘anru’, because if he 
developed the habit of borrowing he would be tempted to lead a 
life of luxury. Poverty and non-acquisitiveness (aparigraha) are his 
ideals. A Brahmin ought not to keep even a blade of grass in excess 
of his needs. 


Now even the government and big industrialists are in debt. 
If there any people who live according to the sasthras, without 
being indebted to anybody and without bowing to anybody and at 
the same time maintaining their dharma, it is the tribe called 
“‘narikuravas’. 


‘Apravasam’ (mentioned in the verse) means that a Brahmin 
must not leave his birth place and settle elsewhere. Honour or 
dishonour, profit or loss, he must live in his birth place practising 
his dharma. Nowadays, for the sake of money, people settle in 
England or America abandoning their motherland and their 
traditional way of life - and they are proud of it. Such a practice 
condemned severely by the sasthras. 


If all the jathis worked hard and lived a simple life there 
could be no ill-will among people and there would then be no cry 
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that jathi must be done away with. One reason for the ‘reformist 
view’ is that today one jathi is well-to-do and comfortable while 
another is poor and has to toil. Simplicity and hard work bring 
satisfaction and inward purity. Such a state of simple and happy 
life prevailed in our country for a thousand, ten thousand years. 


I said that in these days too vocations are not chosen on the 
basis of a man’s qualities or natural inclinations. The only 
considerations are income and comforts. All the people are on the 
lookout for all kinds of jobs and this has resulted in increasing 
rivalry and jealousy, not to speak of growing unemployment. 


In the beginning, when vocations were determined on the 
basis of birth, everyone developed an aptitude for the work 
allotted to him as well as the capacity to learn it easily. This is no 
longer the case now. In the past a man’s vocation was like a 
paternal legacy and he was naturally very proficient in it. Now 
there is a universe of inefficiency and incompetence. 


W 
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STRENGTH OF UNITY 


“W hen there are so many jathis and each lives separately 
from the rest, how can the community remain united as a 
whole?’ may be ashed. But the fact is such unity did exist in the 
past. Indeed it is now that our society is divided because of ill-will 
among the various groups. The binding factor in the past was faith 
in our religion and its scriptures. The temple strengthened this 
faith and the sense of unity, the temple which belongs to the whole 
village or town and which is situated at its centre. People had the 
fecling of togetherness in the presence of Iswara as his children. In 
festival all jathis took part contributing to their success in various 
ways. 


In the rathotsava (car festival) of a temple, all sections 
including Harijans pulled the chariot together. On returning home 
they did not bathe before eating. This practice has the sanction of 
the sasthras. [Talking of the past] it was a time when people were 
divided in their callings but were one at heart. Though stories are 
concocted that there was no unity since society was divided into a 
number of jathis, the fact is people then had faith in the sasthras 
and in the temples and this faith was a great unifying force. Today, 
ironically enough, hatred and enmity are spread between the 
various jathis in the name of unity. That is the reason why 
nowadays the cry against the caste has become a cry against the 

Vedhic dharma and temples. 


The Védhas themselves proclaim that when a man attains 
the highest state [that is jnand] he does not need either the Vedhas 
themselves or the temples. The Upanishads too have it that in the 
state of jnānā or supreme awareness the Védhas are nol Vedhas, 
the Brahmin is not a Brahmin, the untouchable is. not ae 
untouchable. It is to reach this state - the state in which the Vedhas 
and all the differences in society cease to be- that you need the 
very Vedhas, temples and caste differences. The condition of utter 
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non-difference, may it be noted, is realised through these very 
means. í 


He who constantly strives to be free from worldly existence 
ultimately discovers that everything is one, so proclaim the 
Vedhas. Krishria Paramathma pronounces the same truth when he 
says that in the end there is worklessness - ‘Thasya karyam na 
vidhyathé’. l 


In the phenomenal world with its works and day-to-day 
affairs, it does not make sense to claim that there are no 
differences. The sasthras, however, teach us that even in such a 
world we must be filled with love for all, for all creatures and we 
must look upon all as the same without regarding one as inferior to 
the rest or superior. It means the attitude of non-difference is in 
love, not in karma. ‘We must always feel inwardly that all are one 
and we must be permeated with love for all. But in karma, inaction 
there must be differences,’ such is the teaching of the sasthras. 


Bhavadhvaitham sadah kuryath, Xkriyadhvaitham na 
karhisith’, so it is said. Oneness must be a matter of our feelings, 
not our actions. Unless differences are maintained outwardly the 
affairs of the world will be conducted neither in a disciplined nor in 
a proper manner. It is only then that Athmic inquiry can be 
practised without confusion and without being mentally agitated. 
In sanathana dharma worldly life has been systemised as though it 
were real for the very purpose of its being recognised and 
experienced as unreal. 


In this worldly life, the four varias developed branches and 


many jathis came into being. From the saptasvaras (the seven 


Notes) are formed the 72 mélakarta ragas. And from them have 
In the same 


developed countless musical modes called janya pe born 
Way, from the four varras the numerous jāthis were a 
Separate dharmas, separate customs and rites, evolved for 
jathis, 

Sil 


We feel apologetic about the differences in Hindu society 
especially since we think that the followers of other religions are 
not divided in the same way as we are. The latter are scornful of 
Hinduism on this score and some Hindus themselves feel that the 
differences in our society are unjust. But, if you pause to reflect on 
the subject, you will realise that if our civilization has survived 
from prehistoric times until today it is only because of these very 
differences in our society, the differences according to varia 


dharma. 
gA SOJ aA 
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THE ETERNAL RELIGION 


is moral and ethical injuctions in other religions are 
applicable to all their followers. In Hinduism too there is a code 
of conduct meant for all varzas and all jathis. But in addition to 
this, there are separate dharmas for jathis with different vocations. 
There is no intermingling of these vocations and their 
corresponding dharmas. This fact is central to Hinduism and to its 
eternal character. 


This religion has flourished for countless alons. What is the 
reason for its extraordinary long history. If Hinduism has survived 
so long it must be due to some quality unique to it, something that 
gives it support and keeps it going. No other religion is known to 
have lasted so long. When I think of our religion I am reminded of 
our temples. They are not kept as clean as churches or mosques. 
The latter are frequently whitewashed. There are so many plants 
sprouting from the gopurams and our temples support all of them. 
The places of worship of other religions have to be repaired every 
two or three years. Our sanctuaries are different because they are 
built of granite. Their foundations, laid thousands of years ago, 
still remain sturdy. That is why our temples have lasted so long 
without the need for frequent repair. We do so much to damage 
them and are even guilty of acts of sacrilege against them, but they 
withstand all the abuses. All are agreed that India has the most 
ancient temples. People come from abroad to take photographs of 
them. These temples still stand as great monuments to our 
civilization in spite of our neglect of them and our indifference. It 
is not easy to pull them down. Perhaps it is more difficult to 
demolish these edifices than it must have been to build them. 

e temples. It is being 
m to know, something 
f this ‘something’ 


Our religion to repeat is like thes 
Supported by something that we do not see 
that is not present in other faiths. It is because 0 
thal in spite of all the differences, itis still alive. 
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This something is varnasrama dharma. In other religions 
there is a common dharma for all and we think that that is the 
reason for their greatness. These religions seem to touch the 
heights of glory at one time but at other times they are laid low, 
Christianity supplanted Buddhism in some countries. Islam 
replaced Christianity or Christianity replaced Islam. We know 
these developments as historical facts. The civilizations and 
religions that evolved in ancient Greece and China no longer exist 
today. Hinduism is witness to all such changes in other religions 
and it is subject to altacks from inside and outside. Yet it lives-it 
refuses to die. 


There was a palm-tree round which a creeper entwined 
itself. The creeper grew fast and within months it entwined the 
entire tree. ‘This palm has not grown a bit all these months’, the 
creeper said laughing. The palm-tree retorted: ‘I have seen ten 
thousand creepers in my life. Each creeper before you said the 
same thing as you have now said. I don’t know what to say to you.’ 
Our religion is like this tree in relation to all other faiths. 


Although there are separate duties and religious rites for the 


different castes in our religion, the fruit of the rites are same for 
all. 


BRAHMINS ARE NOT 
A PRIVILEGED JATHI 


j” alleged that Brahmins created the Dharmasästhräs for their 
wn benefit. You will realise that this charge is utterly baseless ìf 
you appreciate the fact that these sasthras impose on them the 
most stringent rules of life. There is also proof of the impartiality 
of the Dharmasasthras in that the Brahmin who is expected to be 
proficient in all the arts and all branches of learning can only give 
instruction in them but cannot take up any for his livelihood 
however lucrative it be and however less demanding than the 
pursuit of the Védhic dharma. 


Now itis claimed that all people are equal in all spheres, that 
all are equal before the law. But members of legislative bodies, 
judges, etc, enjoy certain privileges and cannot be treated on the 
same footing as the common man. These privileges have indeed 
been codified. If anyone criticises a judge he will be charged with 
contempt of court. Even I may be hauled up for contempt for my 
remarks. People who call themselves democrats and socialists have 
managed for themselves special allowances, special railway passes, 
etc, that the common people are not entitled to. In contrast, the 
Brahmins who have preserved the Dharmasasthras have bound 
themselves to rigorous discipline, roasted themselves, as it were, 
in the oven of ritual practices. If the Brahmin’s purity is affected 
bathing and fasting. 


The Brahmin must be conversant with the fourteen branches 
of the Vedhic lore. He must be proficient even in Gandharva- 
Vedha or music and must be acquainted with agricultural science, 
construction of houses, etc. At the same time he must give 
instructions in these subjects to pupils from the appropriate castes. 


His own vocation is the study of the Vedhas and he must have no 


by someone he punishes himself by 


other source of income. 
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Visvamithra was the master of Dhanur Vedha (military 
science). When he performed sacrifices, the demons Subahu and 
Maricha tried to play havoc with them. Though a great warrior 
himself he did not try to drive away the demons himself. Instead, 
he brought Rama and Lakshmana for the purpose. Visvamithra 
thereafter gave the instruction to the two in the use of asthras and 
Sasthras. 


If the Brahmin is asked, ‘Do you know to wield a knife? ‘he 
must be able to answer, ‘Yes, I know’. If he is asked, ‘Do you 
know to draw and paint’ again he must say, “Yes’. But he cannot 
wield a knife or become an artist to earn his livelihood. All he can 
do is to learn these arts and teach others the same according to 
their caste. He is permitted to receive a dakshina to maintain 
himself and he must be contented with it however small the sum 
may be. The Brahmin’s ‘speciality’ his true vocation, is Védhic 
learning. 


If members of certain castes are seen to enjoy cerlain 
privileges there must be some reason for the same. The man selling 
tickets has a room to himself and those who buy them have to 
stand outside and cannot complain about it saying that the practice 
offends the principle of equality. If everybody gets in on the 
pretext of equality how can the ticket seller function? Will the man 
be able to sell the tickets properly? Everybody needs some special 
convenience to carry out his duties. A member of a joint family 
who falls ill has to be afforded certain special comforts- other 
members are not justified in demanding the same. In our religion 
there are many duties and rites that are common to all. But to 
carry out one’s special duties certain conveniences are needed: as 
a matter of fact what are called conveniences are actually not 
conveniences or privileges. They are necessary to carry out the 
duties of the caste concerned for the welfare of the society aS the 
whole. It is important to accept this truth: the special dharma of 
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any jathis is meant not only for those who constitute that jathisbut 
for society as a whole. 


Love must spring from the heart, so too the sense of unity. 
Unity is not achieved by all jathis becoming one. What do we see in 
Western countries where intermarriage is not prohibited and 
where all people mix together? There is much rivalry and jealousy 
among people there. According to our sasthras everyone in the 
past performed his duty and helped others to perform theirs and 
this was how they remain united. The daughter-in-law does not 
speak to the father-in-law out of respect for him. Would you call 
such respect ill-will? If someone close to us and belonging to our 
own caste has some ‘pollution’, we do not touch him. Does it mean 
that we dislike him? It seems we are all mentally confused and do 
not have a proper appreciation of our different dharmas. 


aD y y 
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UNIVERSAL WELL-BEING 


ccording to the canonical texts, the Brahmin must perform 
JAA everyday in front of his house-the offering of bali 
to the Panchama is a part of this rite. The goal of Vedhic works is 
the happiness of all mankind, indeed the happiness of all the 
worlds (‘Lokah samastah sukino bhavanthu’). The sound of the 
Vedhas creates universal well-being, so too Védhic sacrifices. 


As a ruler, the Kshathriya wages wars and does policing 
work for the security of all citizens. The Vaisya too serves society - 
to think that he takes home all the profit he makes is unfair. The 
lord speaks of the dharma of Vaisyas in the Gita. ‘Krushi- 
gorakshya-vanlijyam Vaisya-karma svabhavajam.’ The third varza 
has three duties- raising the crops, cow protection and trading - 
and it carries them out for the welfare of all people. The Vaisya 
ploughs the field and grows crops for the benefit of the entire 
community. Similarly, the milk yielded by his cow is meant for 
general consumption and for sacrifices. A Vaisya must also take 
care to see that the calves have their feed of milk. As a trader he 
procures commodities from other places to be sold locally. 


However rich a man may be, he cannot sustain himself with 
money alone. He has to depend on traders for essential goods. 
Trading is the dharma of Vaisyas and it is an offence on their part 
not to practise it. Similarly, Brahmins would be committing a sin if 
they gave up Védhicrituals and earned money by doing other types 
of work. It is wrong to think that the trader carries on his trade for 
his good alone. Just imagine what would happen if there were a 
hartal and all shops were closed for a week. Surely people would 
suffer when essential goods are not readily available. Vaisyas must 
conduct their business in the belief that their vocation is one thal is 
ordained by the Lord and that is for the good for the entire 
community. 
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THE FOURTH VARNA HAS 
ITS OWN ADVANTAGES 


si dharma of the fourth varzia involves much physical exertion 
and effort in its practice. Outwardly it may seem that its 
members do not enjoy the same status and comforts as others do. 
But we must note that they are comparatively free from the 
discipline and rituals to which the rest are tied down. In the past, 
they knew more contentment than the other castes, living as they 
did by the side of the lord. Vyasa himself says: ‘Kalih sa@duh, 
Sadrah saduh’ (The age of Kali is no way inferior to other ages nor 
the Sadras inferior to other castes. Kali is indeed elevated and 
Sadras exalted.) In other yugas or ages Bhagawan could be 
attained with difficulty by meditation, austerities and puja, but in 
Kali he is reached by the mere singing of his names. The Brahmin, 
the Kshathriyal and the Varsya are likely to have self pride, so they 
cannot attain Athmic liberation easily. The Brahmin is likely to be 
vain about his intellectual superiority, the Kshathriya about his 
power as a ruler and the Vaisya about his wealth. So these three 
varias will tend to stray from the path of dharma. A member of the 
fourth varzřa, on the contrary is humble. 


Valluvarhas said, ‘Humility raises one to divinity. This is the 
reason why the Sadra, being humble. is closer to the Lord. One 
must not become victim of ahamkara or ego. It is as a means c 
effacing their ego and making them deserve the grace of /swara 
that the first three castes are ordained to learn Véedhas and to 
perform the Vedhic rites. Performing Vedhic rites implies a 
number of restrictions in the matter of food, habits, etc. It is only 
With the regimen of this discipline that the medicine called the 
Vedhic dharma will be efficacious. Any lapse in the observance of 
the rules of personal conduct and religious life will be a serious 
offence and it will have to be paid for by suffering. So the Es 
three jathis must be ever careful about their religious practices. 
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The fourth varia is free from most of these restraints. The labour 
put in by the ūdra will cleanse him inwardly: it is his Vedhic 
observance; it is his God; and through it he easily achieves 
perfection. This is why Vyasa proclaimed, raising both hands, 
‘Sadrah sadhuh’ 


Ifa Sudra does not have enough food to fill his belly, if he 
does not have enough clothing, and if he has no roof over his head 
to shelter him from rain and sun, the whole community and the 
government must be held responsible- and both must be held 


guilty. 
I repeat that the Brahmin’s means of livelihood was in no 


way better than the Sudra’s, nor did he enjoy more comforts than 
members of the fourth varia. 


ae 
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REMOVAL OF EGO 


¢ A lL that is fine. But what about the question of self-respect?’ 

ask reformers who profess to be socialists. For them, 
however, to raise such a question is to remain untrue to their own 
ideals. They talk a great deal, about dignity of labour, they 
proclaim that no job, no work, is degrading. Gandhiji cleaned his 
toilet himself. Rajagopalachari washed his clothes himself when he 
was premier. To demonstrate the principle of dignity of labour 
VIPs like the Mayor sweep the streets one day in a year. 
Photographs of important men doing such work are published in 
the newspapers. If the reformists think that manual work is 
degrading it means that they are opposed to the ideals they 
themselves proclaim. 


In my view ‘ahamkara’ or ego- is a cover for all such ideas as 
‘status’, ‘self -respect’, etc. If you look at this from the angle that 
the Sidra does not have the self-pride associated with the 
Brahmin, the Kshathriya and the Vaisya, you will realise the truth 
of Vyasa’s dictum, ‘Siidrah sadhuh’ . The sasthras are one with the 
socialists in proclaiming that all types of work are equally noble. if 
the socialists say so from the worldly or material point of view, the 
Sasthras say the same from the spiritual point of view. To explain, 
since the well being of mankind is dependent on the performance 
of variety of jobs, there is no question of one job being inferior to 
another job. If everybody does the work allotted to him thinking it 
to be an offering to /swara, all will be rewarded with inner purity, 
so say the sasthras. When work is accomplished in a spirit oi 
dedication to God, the mind will be cleansed. And this inner purity 
Ìs ameans to becoming aware of the Self realisation. 


You may look at your work from two angles. One is from! 
that of dignity of labour according to which no work is degrading. 
The second is from that of consecrating Your work, Ee it be, 
to God. In either case ‘self-respect ` has n° place in it. Tf there 1s 
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neither vanity nor ego-sense in doing one’s duty or work, there 
will be no cause for anger, no reason to feel that one is assigned a 
particular set of religious practices and not another. One would 
then be willing to accept the religious injuctions which are related 
to one’s vocation. It must be noted that if a Brahmin enjoys bodily 
comforts in the same manner as a Kshathriya or a Vaisya, his 
Manthras will cease to be efficacious. If a labourer observes fast 
like a Brahmin he will not be able to do his duty which consists of 
physical work. 


Once a person told me a relatively small matter. He said 
‘According to the Sasthras,’ ‘the Brahmin must wear white, the 
Kshathriya red, the Vaisya yellow and the Sidra blue.’ At first, 
I thought that this is meant to discriminate. On reflection, I saw the 
reason behind it. Till then I myself had not given thought to this. So 
asked him what the principle behind the arrangements. He said: 
‘Even the slightest stain will be visible on the white. When a 
Brahmin performs a sacrifice he has to be careful that he does not 
spill anything or waste anything. If he does, his white clothes will 
show it. He has necessarily to be frugal since he must not bother 
others for money or material. The Kshathriya, as a warrior, spills 
blood, but the bloodstains on his dress should not show, nor 
should it be a cause of fear for others- that is why he wears red. A 
Vaisya handles a variety of commodities but yellow stains stick to 
his clothes the most. That is why the Vaisya must wear yellow so 
that the yellow stains will not show easily. Blue is most suitable for 
those who work in dust and grime. Even in modern days workers 
wear blue uniforms. So blue is the most suitable colour for 
Sudras’ . The sasthras are indeed mindful of the conveniences and 
comforts of each ja¢hi. If you realise this, you will understand the 
meaning of saying, ‘Sasthraya cha sukhadya cha’. You will also 
appreciate the reason behind many a sasthricrule and realise thal 
there must be some inner meaning for those rules which cannot be 
comprehended. 
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Today even intelligent people ask, ‘How can the work done 
py one person be according to dharma and meritorious while the 
same done by another is considered contrary to dharma and 
sinful?’. In the olden days even unlettered people knew that it was 
a sin to adopt the vocation and duties of another jathi because it 
was injurious to society. They worked together during temple 
festivals and in carrying out public duties but in matters like food 
and so on they did not mix together since such mixing, they knew, 
was harmful to their traditional vocations. The mingling of jathis, 
they realised, would damage the system of vocations, the system 
that was devised for the good of all society. For thousands of years 
all jathis have lived according to this system, finding happiness and 
fulfilment in it. If they had not found such happiness and 
fulfilment, they would have surely rebelled against the system. 


After the advent of British rule, Brahmins lost their royal 
grants of land but got jobs in the government. With the 
introduction of machines and increased urbanisation. the 
handicrafts were destroyed and village life received a setback. 
While other communities found it difficult to get jobs, Brahmins 
were able to earn for their upkeep without any physical exertion. 
This shook the very foundations of the system of four varifas and 
the British now used the opportunity to introduce new principle of 
egalitarianism and the race theory. People lost their faith in the 
sasthras and with it there was a change in the outlook. If by the 
grace of Jswara, the old system is restored, the work done by every 
individual - from the Brahmin to the Panchama - will bring inward 
Purity to all. Besides there will the realisation that each, according 
to his hereditary occupation, will contribute to the general palne 
of the mankind. If we pause to reflect on the subject, we will ve 
Proud of varrra dharma instead of feeling ashamed of it-and we will 
also develop a deep respect for those who created it. 
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THE ULTIMATE PURPOSE 
OF VARNA DHARMA 


Wi factories took the place of handicrafts and cottage 
industries, the small village communities became urbanised. 
the needs of people multiplied, so too the number of occupations. 
Today when the old way of life is gone, it seems impossible to 
revive the system of hereditary vocations. Is it any longer 
practicable how to insist that only Kshathriyas ought to man the 
defence services, that only Vaisyas can transact trade and do 
business, that the members of the fourth varia must continue to 
remain labourers? Is it at all possible to revive the old system? Itis 
not as if I am not aware of the practical situation. If still I keep 
extolling varria dharma, there are two reasons for it. 


Whatever be the situation today - and whether or not we can 
return to the old order - itis not right to claim as people nowadays 
do that the old order was ulterly unjust, that it was created by the 
vested interests for their own good and convenience. We must be 
able to convince the critics that the old order was not unjust at all 
and that there is nothing like varia dharma to help people attain 
inner purity. They must also be made to realise that this dharma, 
apart from helping society to function in a disciplined and 
harmonious manner, will bring well-being to all and help the 
growth of culture. 


There is even a more important reason. Today the functions 
of Kshathriyas, Vaisyas and Sudras have changed and become 
mixed. Even so the work of the government goes On somehow: 
Defence, the manufacture of various articles, trade, labour - all 
these go on somehow. But, unlike in the past, there is jealousy ae 
well as rivalry in all fields. Even so, the duties of the three castes 
are carried out despite the fact that varria dharma has collapsed UP: 
They are a practical necessity for day-to-day life as well as for the 
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functioning of the government. So they are being performed, may 
be not so satisfactorily. J 


There is, however, a function higher than all these. It is that 
of taking - all these functions, to their ultimate goal. And this 
function belongs to the Brahmana varia and it has become almost 
extinct. To teach dharma by precept and practise, the dharma that 
is the foundation of all activities, to invoke the divine powers 
through the Védhic chant for the good of all mankind, to create 
high ideals through their own austere life, to nurture the Athmic 
strength of the community, to promote the arts, to nourish 
culture- these embrace the dharma of Brahmins and it is now on 
the verge of extinction. 


The need for the Brahmana dharma is not widely recognised 
because of its subtle and intangible character. The absence of this 
is not felt in the same manner as the absence of the function of the 
other three varna. Indeed, it is this dharma that gives meaning to 
life and creates a path for the fulfilment of life. We ignore it and 
devote ourselves solely to other functions. If that brings about 


improvement we are happy thinking that we are prosperous. But of 
ithout Athmic and cultural 
ress at all. Americans 


what use is material prosperity W 
advancement? Material progress is no prog 
have realised this truth - we ought also to realise the same too. So 
in whatever consfused way the functions of other jathis are carried 
n in the right manner as 4 pathfinder 
and sacrifice, performing 
da Athmic well-being for 


out, the Brahmin must functio 
for others by living a life of simplicity 
Vedhic rites and creating worldly an 
mankind. In this way the soul of India will be kept alive. 

If only the Brahmin jathi is restored to order, it might wet be 
the beginning of the end of confused state of the other jathis. p 
this land alone there existed for ages - 3 jathi for the protect 9 
fies aine Ainmic deian o a aie Eaa 
extinct there will be all - round decay: If I have spoken at length 


825 


have this purpose in view, that this jaé/must be revived in its true 
form so as to prevent the general decline of the nation, The 
Brahmin jathi must not live a life of self-indulgence. On the 
contrary it must perform rites all through the day for the welfare 
of society. Brahmins must live austerely, with love for all in their 
hearts. If they are restored to the way of their dharma our society 
in its entirety will be brought to the path of dharma and will be 
saved. 


a A Qa 
de da ae 
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THE BEGINNING AND 
THE END ARE SAME 


this Sankara Mandapam (located at the Agni Thirtha Karai, 
cara) Sri Sankara Bhagavadpadha is present on top of 
the Central Sthambha(pillar), right in the centre. The hall behind, 
instead of being just a hall is the Saraswati Mahal, because a statue 
of Saraswathi is consecrated there. 


One might wonder: should Saraswati be located behind the 
Acharya’s back? There is something interesting about this. After 
the Acharya won the debate with Mandana Misra, an avatara of 
Brahma he also won the debate with Mandana Misra’s wife, 
Sarasavani (an avatara of Saraswathi). Manadana Misra 
immediately became a Sanyasi, and one of the Acharya’s foremost 
disciples with the name Sureswaracharya. Sarasa, on losing the 
debate took the form of Saraswathi and started towards 
Brahmaloka. However the Acharya was keen to make her stay in a 
nice place in this world, and let people be blessed with ‘Vidhya 
Prakasa’ because of her grace. Therefore as she started he brought 
her under the spell of ‘Vana Durga Manthra’ and stopped her from 
Moving up. 

The Acharya prayed to Saraswathi ‘Mother! I am starting on 
my nationwide travel. You too must come with me. I would like to 
consecrate you in a Saradha Pita in the most appropriate and 
suitable place. You must bless the whole world from there.’ 


Saraswati granted his prayers and stipulated a condition at 
the same time. I will follow you. You should not turn acing to 
look at me. If you did that, I will remain there permanently’. The 
Acharya too had to agree to this condition. 


The Acharya started on his travel. Saraswa 
He knew from the sound of her anklets that she was 
Therefore he did not have to turn back at all. 


ti followed him. 
following him. 
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The Acharya knew everything because of his ‘Jnana drushti’, 
Yet because of his avatara as a human being he behaved as an 
ordinary person. 


As they were traveling, the Acharya arrived at Sringagiri 
(Sringeri) on the banks of the Thungabadhra river. There he saw 
something very unusual. A snake was protecting a frog (in its 
advanced stage of pregnancy) from the Sun, with its hood. A frog 
to the snake, is like a sweet dish to us! The snake will swallow the 
frog, the moment il sees it. Here the snake was playing umbrella to 
the frog! The Acharya was thinking in his mind that perhaps he 
should consecrate Saraswati in this place which was full of love 
without any signs of enmity. At that very moment the sound from 
the anklets stopped. 


The Acharya thought like a normal human and turned back. 
‘Why is Saraswathi not following? What happened to her?’ 


At that very place Saraswati, stopped and remained 
consecrated. 


The reason why the sound from her anklets stopped is 
because she was walking on the sands of the Thungabhadra river 


bank. Since her feet sank into the sands as she walked, the anklets 
did not make any noise. 


‘This augurs well too. What I thought and Saraswati’ s 
conditions have coincided well’. The Acharya was delighted and 
established the Saradha Pita there. 


‘I will follow you behind your back’ Saraswathi had told the 
Acharya. Here (in this Rameswara Sankara Mandapam) 
Saraswati’s idol has been consecrated behind the Acharya! 


If one writes a book, there is Guru Vandana first, only then 
we have Ganapathi Sthuthi(prayer), and thereafter there is 
Sarawathi Sthuthi. Even by that order it seems appropriate that 
Saraswati’s statue is behind the Acharya’s statue here. 
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‘Fair enough. But Anjaneya who is normally prayed to 
towards the end, is here in the entrance, in front of the Acharva. 
How does that fit?’ some one might think. 


This Anjan¢ya swami had already come here before, on his 
own. His statue is not a new one like the others. He has been here 
from the beginning. The Acharya has now arrived in this place, 
where Anjanéya has been around from the beginning! 


There is an appropriateness in the Anjanéya’s arrival here. 


When Sri Rudra is recited in the ‘krama’ called ‘ghanam’, 
the word ‘Sankara’ which is also our Acharya’s name is repeated 
thirteen times. According to our Sasthras it is wrong to think of the 
number thirteen as being unlucky. The word ‘Sankara’ (meaning 
one who does everything good) being repeated thirteen times is 
proof of this. 


Anjaneya is a ‘Rudramsa’ (an aspect of Rudra). He is forever 
meditating on the mantra ‘Sri Ram Jayaram Jaya Jaya Ram’ which 
has thirteen Aksharas (letters).Because thirteen is auspicious in the 
North they consider it very special and call it ‘Therakshar’. When 
Hanuman came in the Avatara of Samartha Ramadas, he was 
constantly meditating on this ‘Thriyodasakshari’ (thirteen letter 
mantra). Because of its power he helped Sivaji establish a Hindu 
Kingdom. 

Sankara (who is the avatara of Paraméswara) whose name is 


Ghana Pata (lesson), has now 


repeated thirteen times in Rudra 
ho always meditates on the 


arrived in this place of Anjanéya w 
thirteen letter mantra. Is it not very appropriate? 

Such an Anjaneya should not be pushed back; hence he is left 
in the front itself. 
s one arm lifted up with an open 


‘Abhaya Hastha’ (hand gesture 
f it orders us to stop. 


How does he appear? He ha 
palm. This not only looks like the ' 
that says ‘don’t fear’), but also looks as i 
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There is the huge ocean in front, is it not? Why is it that the sea in 
Rameswaram has less waves and tame like a pond? This Anjaneya 
has ordered that sea to ‘Stop, don’t come further’. The ‘Samudra 
Raja’ too is bound by this and remained so for thousands of years. 


Therefore it is good for us that he is facing the sea, without 
any other idol coming between him and the sea. 


Let me also explain why I think it is appropriate for some one 
who should come right at the end to come right in the beginning, 
even before the Acharya. 


Because Saraswathi said ‘I will follow you’, it would please 
her if her idol is behind that of the Acharya, is it not? 


Similarly the Acharya has prayed to Anjanéya Swami ‘Please 
shine forever in front of me’, The Acharya has composed an 
exquisite sthothra called ‘Hanumath Pancharathna’ in praise of 
Anjanéya with five s/okasin it. 


The person who is prayed to is a ‘Rudramsa’. The person 
who prays is an Avatara of Siva. One and the same ; both of them 
have been embodiments of humility. Even though they were very 
powerful and very intelligent, they had always been very humble. 
Here the Acharya is praying to Anjaneya with great humilty. 


The following words appear in one s/oka 
Purathd Mama Padhu Hanumatho Marthi: 


Mama - me. Puratho - before; Hanumatho Murthi: - idol of 
Anjanéya Swami; Padhu - let it shine. 


The Acharya himself has prayed that the idol of Anjaney@ 
Swami should be shining before him. That the Anjan¢ya Swami 
murthi is in front him here, is indeed appropriate. This is what 
would please him. 
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The beginning and the end are one and the same. ‘Adhi’ and 
‘Antha’ are the same. The ‘Paramporul’ (the ultimate truth) we 
constantly seek actually ends with the first thought that starts the 
search ‘I’. This is Adhvaitha. Therefore Anjanéya who should have 
come in the end, appearing here before the guru is like an 
explanation for Adhvaitha. It is said that Anjanéya attained the 
Adhvaitha Bhava (altitude) by surrendering to Sri 
Ramachandramirthy as ‘Dasoham’ (I am your slave/servant). By 
being the ‘Dasa’ to Sri Ramachandramurthy he attained the 
‘Soham’ (I am the Paramathma) which is the Adhvaitha Bhava. 
Therefore he is one who is the beginning and the end. 


The Sea is bound by the raised hand of Anjanéya. We are 
caught in the ‘Samsara Sagara’. Our minds are constantly subject 
to waves of thoughts. Anjanéya Swami is the one who conquered 
his mind; his five senses. It is said 


Jiténdriyam Bhuddhimatham Varishtam 


If we have the Dharsan of the form of Anjaneya with the 
raised hand and meditate on it, he will not only drive away our 
fears but also give us prosperity and peace of mind by controlling 
the ‘Samsara Sagara’ and turbulence in our minds. 


Subham 
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